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ABSTRACT 
This thesis examines Jaina strategies for justifying violence (himsa) in societal self-
defense in contradistinction to the religion's overwhelming emphasis on nonviolence 
(ahimsa). The thesis' main focus is an ethnographic study of the views on societal self-
defense of some contemporary lay Jainas in Delhi and Jaipur, India. I compare these 
views with the textual-historical Jaina position on ksatriya-dharma (the duty of kings) 
and "Just War," as advanced through ancient and medieval Jaina texts. Recent 
ethnographies omit the issue of Jaina attitudes to self-defense almost entirely. However, 
since India's nuclear tests in 1998, India has become a major Asian political, social and 
economic power. Indian Jainas have changed along with other Indians in the way that 
they see themselves in relation to the world and to other Indians. My findings suggest that 
major changes might have occurred since the latest ethnographic studies of Jainism in the 
nineties. 
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RESUME 
Cette these examine les strategies jai'nes justifiant la violence (himsa) sous forme d'auto-
defense collective en contraste avec l'importance primordiale accordee par cette religion a 
la non-violence (ahimsa). La these s'interesse surtout a une etude ethnographique de la 
perception de l'auto-defense collective de quelques jai'ns contemporains non-ordones a 
Delhi et a Jaipur, en Inde. Je compare leurs perceptions avec le point de vue textuel-
historique jai'ne sur le ksatriya-dharma (le devoir des rois) et le concept de "guerre juste" 
tel que propose dans des texts anciens et medievaux jai'n. Les etudes ethnographiques 
recentes ne considerent a peu pres pas les attitudes jai'nes par rapport a l'auto-defense. 
Cependant, depuis les essais nucleaires en 1998, l'lnde est devenu un pays important au 
niveau politique, social, et economique en Asie. Les indiens jai'ns, avec le reste de l'lnde, 
ont change leur perception d'eux-memes par rapport au monde et au reste de la 
population indienne. Mes resultats suggerent qu'il pourrait y avoir eu des changements 
importants depuis les etudes ethnographiques du jai'nisme des annees quatre-vinq dix. 
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Note on Presentation of Sanskrit and Prakrit Words 
For ease of reading, I have elected to omit the diacritic marks on Sanskrit and Prakrit 
words. I also avoid anglicized words (for instance, shvetambara). Instead, I italicize the 
word in its direct transliteration, minus diacritics (cakravartin). Also, I add the English 
suffix -s to transliterated words to designate plurals (cakravartins). Finally, I do not 
italicize but do capitalize proper names (Bahubali, Acarya) as well as the following 
common Sanskrit words, which I use frequently throughout this thesis: 
Jaina 
Sadhvi 
Sanskrit 
Prakrit 
Agama 
Digambara 
Svetambara 
Terapanthi 
Sthanakvasi 
I leave the common word "karma" unitalicized and uncapitalized. 
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Introduction 
Jainism is an ancient Indian religion whose origin is assigned to between the eighth and 
sixth centuries B.C.E. The religion numbers approximately four million followers in 
India today, with a sizeable Diaspora.1 The prevailing characteristic of Jainism is its 
commitment to nonviolence (ahimsa), a principle that has ostensibly defined the religion 
from earliest times. According to Vilas Sangave, 
the entire activities of the Jains are moulded by the considerations of ahimsa. Thus 
ahimsa forms the very basis of their life, and even to the present day, strenuous 
efforts are made by the Jains to avoid himsa [violence], as far as possible, in every 
walk of life and in every activity... In fact, it can be stated that the Jain community is 
the only community in the world which meticulously observes the principle of ahimsa 
to the maximum extent possible. (Sangave 2001, 82) 
This emphasis on ahimsa is reflected in the common phrase "ahimsa paramo 
dharmah" (nonviolence is the supreme dharma). As Padmanabh Jaini writes, for Jainas, 
ahimsa "is not simply the first among virtues but the virtue" (Jaini 1979, 167). However, 
if we talk to Jainas today, we find they regularly accept violence in certain situations. 
How do we explain this? This thesis aims to examine Jaina strategies for justifying himsa 
(violence) in contradistinction to the religion's overwhelming emphasis on ahimsa 
(nonviolence). In order to render this inquiry manageable, I limit my focus to the issue of 
The largest Jaina populations in India are found in the western provinces of Maharastra, Rajasthan, and 
Gujarat. Sizeable Jaina populations are also found in Karnataka, Madhya Pradesh and Uttar Pradesh. There 
is a small population of Jainas in parts of Tamil Nadu as well. The Jaina Diaspora, numbering over one-
hundred thousand, spans North America, Europe, and parts of Africa and Asia, including Australia and 
New Zealand (Jain 1993b). Recent estimates of the Jaina Diaspora population are between 100,000 and 
120,000 total (world) population, with about half that number in North America. There are approximately 
fifty Jaina temples in North America today, a few of which are so-called "Hindu-Jaina temples"- for 
example the Hindu-Jaina temple in Pittsburgh (Jain, S.C. ISSJS lecture, June 1 2007). 
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self-defense in society, a topic that both impacts the sphere of contemporary Jainism and 
has strong historical ties to the religion's tradition as a religion of early medieval kings.2 
Note on the Definition of Self-Defense 
The prevailing definitions of self-defense are primarily framed in terms of overt attack by 
person or community. For example, the Oxford English Dictionary defines the noun 
"defense" (excluding peripheral meanings such as "defense" in the legal sense) as "the 
action of defending from or resisting attack," and as "military measures or resources for 
protecting a country" (Compact Oxford English Dictionary). Similarly, the common law 
definition of "self-defense," as stated by the United Kingdom Judicial Committee of the 
Privy Council, involves 
the right of a person to protect himself from attack and to act in the defense of others 
and if necessary to inflict violence on another in so doing. If no more force is used 
than is reasonable to repel the attack such force is not unlawful and no crime is 
committed. Furthermore, a man about to be attacked does not have to wait for his 
assailant to strike the first blow or fire the first shot: circumstances may justify a pre-
emptive strike. {Bedford v. R., 1987) 
In keeping with this emphasis on attack in the above definitions of self-defense, I limit 
my analysis only to those ethical issues dealing with overt and obvious defense against 
attack such as nuclear weapons, soldiers, and capital punishment (see list of issues, 
below). Excluded from my discussion are issues that fall under the definition of "self-
defense" in a general sense - for example, issues such as animal testing (in "self-defense" 
against disease) or euthanasia (in "defense" of human dignity). 
For an in-depth discussion of Jainism as a religion of medieval kings, see Chapter One. 
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Method 
My method considers both text (that is, the perspective of Jaina texts3) and context (the 
views of living Jainas in India dealing with contemporary ethical issues). The main focus 
of this thesis is an ethnographic study of some contemporary lay Jainas in North India, 
based on interviews I conducted in Delhi and Jaipur over the summer months of June and 
July 2007 during my time at the International Summer School for Jaina Studies (ISSJS).4 
I compare these contemporary lay Jaina views of self-defense against an in-depth look at 
the medieval Jaina position on ksatriya-dharma (the duty of kings) and "Just War."5 
The emphasis throughout this thesis is on qualitative, not quantitative, research. 
My interviewees numbered seven (three men, four women), with ages ranging from early 
twenties to late sixties. I also managed to secure a full-length interview with a group of 
five Jaina Sadhvis (nuns) of the Terapanthi sect (a key Jaina sect, and the only sect that 
engages in nonviolent protest marches, called "ahimsa drives"). The views of the Sadhvis 
offer an interesting counterpoint to the positions of the lay Jainas I interviewed, a fact that 
I highlight throughout my analysis. The interviews (which were in English6) followed a 
semi-structured format, with set questions centering on external issues of self-defense. 
These issues are: 
Self-defense on the international level 
Ahimsa and World Peace, Nuclear Weapons, Nonviolent protest movements, 
Mandatory Conscription, Soldiers 
Self-defense on the national level 
Capital punishment, Police 
3 
The key texts discussed are the Tatthvartha-sutra of Umasvati (second century C.E.), the Adipurana of 
Jinasena (ninth century C.E.), and the Yasastilaka-campu of Somadevasuri (tenth century C.E.). See 
Chapter One. 
4 
For a description of ISSJS, see note 10 below. My thesis research was conducted outside the purview of 
the School. 
See a discussion of this, below. 
See below for a discussion of English proficiency as a marker of "urban elite" Jainism. 
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3 The key texts discussed are the Tatthvartha-sutra of Umasvati (second century C.E.), the Adipurana of 
Jinasena (ninth century C.E.), and the Yasastilaka-campu ofSomadevasuri (tenth century C.E.). See 
Chapter One. 
 For a description of ISSJS, see note 10 below. My thesis research was conducted outside the purview of 
the School. 
5 See a discussion of this, below. 
6 See below for a discussion of English proficiency as a marker of "urban elite" Jainism. 
4 
In analyzing this data, I pay special attention to patterns that emerge and points of 
similarity and difference. My analysis examines conflicts of values, differences and 
similarities between lay/monastic and male/female viewpoints, and finally, and most 
importantly, the appropriation and/or reconfiguration of the Jaina textual tradition. 
A limitation of this thesis is its small sample size. Because the interviews had to 
be conducted during my brief visit to India while attending the International Summer 
School for Jaina Studies (ISSJS), I did not have the opportunity to locate and interview 
more people. Nonetheless, my findings suggest that major changes might have occurred 
since the ethnographic studies of the previous decade. Though they must be considered 
tentative, they point to the urgent need for a full-scale study. 
Literature Review 
There has yet to be an in-depth study of the relation between contemporary Jaina notions 
of legitimizing violence in self-defense given the religion's emphasis on ahimsa, and 
medieval precursors to this position. The topic has only been discussed in a general way 
in such overviews of Jainism as Paul Dundas' The Jains and Padmanabh Jaini's The Jaina 
Path of Purification. Additionally, Jaini has written a brief article outlining the historical 
and textual rudiments for what he calls a Jaina "Just War" position (see Jaini 2004). Jaini 
points to the fact that medieval Jainism advanced a "Just War" theory that allowed for the 
minimum of "violence in defense of one's property honour, family, community or nation" 
and involved the Jaina layman in "not only the duties to himself but to society as a 
whole." However, the exact parameters of this allowable violence in self-defense are 
largely undefined. This lack of definition constitutes what Jaini calls a major "grey area 
[of actions] that could not be...explicitly characterized as either expressly evil or 
provisionally acceptable" (Jaini 2004,52). Jaini's conclusion is that "for a religion that 
expected so much from its followers in terms of keeping the vows of ahimsa, such 
perfunctory advice on the legitimacy of Jaina participation in warfare must be considered 
a serious oversight" (Jaini 2004, 53). Elsewhere, he writes: "as for the Jaina layman's 
personal responsibility in time of war, it has never been confronted directly" (Jaini 1979, 
313). 
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5 
Recent ethnographies omit the issue of Jaina attitudes to self-defense almost 
entirely. James Laidlaw's book Riches and Renunciation, for example, is about the way 
the ascetic imperative impacts the lives of lay Jainas in their day-to-day lives. Even 
though Laidlaw mentions that Jainas have traditionally celebrated the military 
expeditions of their kings and generals "as if to have things all possible ways" (Laidlaw 
1995,90), he fails to say whether this impacts contemporary Jaina attitudes to issues such 
as nuclear weapons, terrorism, and so forth. A cursory look through the index of the 
Laidlaw book finds no entries for "Just War," "self-defense," "ksatriya-dharma" (duty of 
kings), "virodhi-himsa" (permissible violence in self-defense), or "cakravartin" (wheel-
turning emperor). Similarly, there are no entries for "nuclear weapons," "capital 
punishment," or any of the other ethical issues associated with my study. 
Even when the ethnographies do touch on the subject of lay Jaina attitudes to self-
defense, they usually stress the apolitical nature of modern Jainas. Thus, Laurence Babb 
(1996) notes that, in modern Jaina communities, nonviolence is generally not considered 
a governing principle in issues of polities, which often translates into Jaina suspicion of 
government and international affairs. Cort (1998) similarly emphasizes the general 
political apathy of contemporary Jainas but claims that this is not an inherent trait. 
Rather, he proposes that Jaina political apathy and the consequent gravitation of Jainas 
toward mercantile jobs are an outcome of the Jaina community's diminished political 
influence following the Muslim invasions of the thirteenth century.7 By contrast, Laidlaw 
(1985) and Dundas (2002) discuss how Jaina laity do not regard the doctrine of 
nonviolence as mandatory or even necessarily applicable in matters of government policy 
and international politics, preferring (if challenged) to stress purity of intention. 
My own research supports some of these findings, especially the strategy of 
stressing intention over action and effect (from one perspective in the textual tradition, 
this is in many ways un-Jaina); however, my ethnographic findings also differ from 
Cort's - my interviewees were not politically apathetic. These Jainas increasingly want to 
be involved in issues of a bigger scope, and I think this reflects an important change in 
the Indian Jaina community over the last ten years. 
7 
For a discussion of this, see Chapter Three. 
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To a degree, the views of the Jainas I talked to for my research correspond to what 
Marcus Banks, in an article on Diaspora Jainas living in Leicester, U.K., calls "neo-
orthodox" Jainism (Banks 1991). Banks refers to the propensity for Diaspora Jainas to 
align their religion with Western scientific and rational values in the pursuit of a distinct 
lay agenda of self-sufficiency that stresses the power of intention. He associates this with 
the Diaspora's inability to meaningfully connect with the monastic community (whose 
vows in almost all cases prevent them from leaving Indian soil). However, such ideas as 
the emphasis on intention and lay self-sufficiency are present in Jaina medieval texts and 
have been supported by various lay and monastic initiatives since at least the sixteenth 
century.8 One of the questions I ask in my Conclusion is whether the "neo-orthodox" 
position is confined only to the modern Jaina Diaspora. 
In addition to the absence of a full-fledged study on the topic of justifying 
violence in contemporary Jainism, there has been little new ethnographic data at all on 
Indian Jainism since the late nineties. All of the data informing the major ethnographies 
(Babb 1996; Laidlaw 1995; Cort 1998) is from before India's nuclear tests of 1998 and 
the terrorist attacks on New York on 11 September 2001. Since that time, the world has 
not only changed its views on the intersection of religion and politics, but India itself has 
come into its own as a major Asian political, social and economic power. Indian Jainas 
have changed along with the rest of Indians in the way they see themselves in relation to 
the world and to other Indians.9 In line with this, the Indian Jaina community, once 
divided by sectarian differences, is making serious attempts to distance itself from its 
sectarian past and to form, along with the wider Jaina Diaspora, a unified worldwide 
Jaina community. Most of these efforts are being initiated by lay Jainas. Indian Jainas, for 
example, are not only presently demanding autonomous religious status but have also 
collaborated with North American lay Jainas to launch new worldwide initiatives such as 
the International Summer School for Jain Studies (ISSJS)10 and its sister program for 
Note, for instance, the tradition of lay Jaina mystics like Banarsidas and Srimad Rajachandra, and the 
Svetambara monastic reform movements of the eighteenth century. 
See Chapter Three for a description of the "jubilation" felt by many Indians at finally "coming of age" as a 
nuclear power. The consequent rise of India as a major economic player on the world stage has only 
reinforced this new sense of self-assuredness and possibility. 
The International Summer School for Jain Studies (ISSJS) is an international summer school run by 
Indian and Diaspora Jainas, with principle funding coming from wealthy Jaina donors and the organization 
known as JAINA (Federation of Jain Associations In North America), established in 1981. The school has 
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Diaspora Jainas called "The Glory of Jainism." Most significantly, these Jaina 
communities are increasing efforts to redefine Jainism as a global religion in touch with 
secular as well as religious issues - a religion of nonviolence, awareness, social service, 
and environmentalism. 
A few new works are beginning to explore this "updated," twenty-first century 
Jainism. Dundas makes some introductory remarks to this effect in his book The Jains. 
Additionally, a recent volume edited by Christopher Chappie, Jainism and Ecology, is 
making inroads in this direction; however, to my knowledge there has not yet been a 
major study of present Jaina strategies for justifying violence in this new, more 
economically powerful and wider-reaching Indian Jainism. 
There is much more information on the textual/historical side relating to medieval 
Jaina attitudes to ksatriya-dharma (the duty of kings). The challenge presented there is 
one of synthesis. There are many scattered details of the Jaina "Just War" position in 
Jaini's The Jaina Path of Purification (in particular chapters six "Vrata and Pratima: The 
Path of the Layman" and nine "Jaina Society Through the Ages: Growth and Survival"), 
and Paul Dundas' The Jains (key chapters are seven "The Lay Person," eight "Jain 
Relativism," nine "Recent Developments," and chapter five, which discusses Jaina 
kingship in Karnataka and how Jainism redefines the notion of valour). In addition to 
these, Dundas' essay "The Digambara Jain Warrior" identifies martial conquest as the 
central metaphor of Jainism, and thus highlights a major way of justifying necessitous 
violence. Also, John Cort's essay "Who is a King? Jain Narratives of Kingship in 
Medieval Western India" explores a distinct Jaina theory of kingship over and above the 
standard Brahmanical one, thus highlighting the unique political culture of medieval 
Jaina communities. Many points are found in footnotes; therefore, there is much room for 
elaboration. Chapter One of this thesis synthesizes this material into a cogent historical 
overview of the development of Jaina ksatriya-dharma discourse. 
only been in existence since 2005, but has already attracted 52 scholars from Canada, the United States, 
Europe, Cambodia and Thailand. A number of major North American Jaina scholars such as Padmanabh 
Jaini, Anne Vallely, Christopher Chappie and John Cort, as well eminent Indian academics such as K.C. 
Sogani and D.N. Bhargava, are affiliated with ISSJS. ISSJS is also associated with a number of universities 
in India and abroad, including the University of Ottawa and Harvard University, where it has recently 
become affiliated with the Pluralism Project under Professor Diana Eck. 
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Jaina co unities. any points are found in footnotes; therefore, there is uch roo  for 
elaboration. Chapter ne of this thesis synthesizes this aterial into a co gent historie al 
overview of the develop ent of Jaina ksatriya-dharma discourse. 
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In addition to the historical texts, I too draw on philosophical material, 
particularly W.J. Johnson's book Harmless Souls, which tracks the changes in the Jaina 
doctrine of karma and ideas of parigraha (attachment) and arambha (violence) in the 
earliest Jaina texts. There are also a number of detailed philosophical analyses by Piotr 
Balcerowicz and others, not to mention Y.J. Padmarajiah's well-known work, A 
Comparative Study of the Jaina Theories of Reality and Knowledge. On Jaina ethical 
doctrine, especially the concept of ethics as distinct from metaphysics, I draw on the 
work of K.C. Sogani {Mysticism and Other Essays). Lastly, G.C. Pande's book Jaina 
Political Thought, which examines the interface of politics, ethics and spirituality, was 
recommended to me by various people who learned of my thesis while I was in India, and 
has proven a valuable resource. Pande discusses the doctrine of nonviolence from the 
philosophical point of view, as arising from Jaina doctrines of the soul and karma. A 
similar book in this regard is Tara Sethia's edited volume titled Ahimsa, Anekanta, and 
Jainism, which, among other things, contains Jaini's article on Jaina just war and an 
article by Anne Vallely on anekantavada and pluralism, which I draw upon as well. 
Initial Profile of my Interviewees and Some Remarks on the Question of "Urban 
Elite" Jainism 
The lay Jaina men and women to whom I spoke for my research were typically well-
educated, financially well-off, and involved in dynamic and outward-reaching 
professions such as information technology and academia. Two were educators, one an 
information technology (IT) professional, one an undergraduate student in engineering, 
one a police officer, and one an Indian Jaina professional living in Geneva. Only one was 
a housewife." Of the lay Jainas I interviewed, all except the young engineering student 
and the police officer permitted me to use their names, and I do so throughout my thesis. 
I refer to my interviewees by their first names. 
Although the purpose of this thesis is to discuss strategies for justifying violence 
in Indian lay Jainism, as mentioned for a point of contrast I also interviewed a group of 
For a detailed profile of my interviewees, see Chapter Two. 
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five Terapanthi Sadhvis. As it turned out, I was very fortunate to secure this interview 
when I did, as the following morning the Sadhvis were scheduled to return back to the 
monastery of Acarya Mahaprajna, the spiritual head of the Terapanthi order, in Ladnun, 
Rajasthan. My discussion with the Sadhvis proved very helpful for my research, as it not 
only highlighted the monastic position on various ethical issues, and thus afforded an 
easy opportunity to discuss the finer points of general Jaina monastic theory, but also 
showcased the uniqueness of Terapanthi views. Finally, because the Sadhvis spoke no 
English, I had to rely on a group of Terapanthi lay translators, who often interjected with 
their own opinions on various matters. Therefore, my research also benefited from both 
their perspectives and those of the Sadhvis. 
The social positions and levels of education of my interviewees are representative 
of the typical Jaina situation in Jaipur and Delhi. Both cities are economically strong 
urban areas that are capitals in their own right. Delhi, the capital city of India and India's 
busiest international gateway, shares centre stage with Jaipur, capital of the state of 
Rajasthan and no less an equally important "capital" from the perspective of tourism and 
trade. Traditionally, Jaipur was one of Rajasthan's strongest economies, although recently 
it has developed a sharply rising problem of unemployment and overcrowding due to its 
rapid expansion. Delhi, with its multifarious mixture of old and new, its many 
communities, bustling streets, glass shopping malls and governmental grandeur, is a 
quintessential metropolis of new India, a city built and rebuilt over successive ruling 
dynasties and the seat of India's legislative assembly since 1947. Jaipur, despite being 
much smaller in size, leaves an equally big impression, inspiring with its ancient temples, 
castles and forts, and with streets and buildings painted bright pink, seemingly in an 
effort to rival the visual richness of its textiles and emeralds (Jaipur is the capital city of 
trade for both). Both cities boast large and affluent middle classes that are at ease with 
foreigners. Many signs on the street (especially in the shopping districts) are in English, 
and in general an English-speaker has little trouble communicating with people on the 
street. 
Perhaps influenced by metropolitain business opportunities, Jainas continue to 
live in large numbers in both Jaipur and Delhi. As is well known, their emphasis on 
professions they consider nonviolent means that many lay Jainas gravitate to professional 
jobs, mostly as business people. They have developed a reputation for trustworthiness in 
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this regard, which they are proud of and eager to talk about. They are known to give 
back to their communities as well. The Jaina communities in both Delhi and Jaipur 
regularly finance the construction of hospitals and schools.13 
All my interviewees exhibited medium to high levels of proficiency in English (I 
sometimes had to explain certain concepts, but overall they understood my questions and 
responded with ease). Such a level of English proficiency in Indian communities 
typically reflects an "urban elite" research sample. This designation holds for the Jainas I 
spoke with, too. However, a qualification must be made. On the whole, with a literacy 
rate of over ninety percent for both men and women (the highest in India)14 and with 
approximately sixty-four percent of Jainas living in urban centres (also the highest in 
India), the classification of some Jainas over others as "urban elite" based on their level 
of education and ability to speak English seems somewhat superfluous. Thus Sangave 
writes that "the preference of the Jains to live in urban areas is their characteristic feature" 
(2001, 47).15 Elsewhere, he calls the Jaina population in India "literate and intelligent," 
One of the more impressive examples (often mentioned by the Jainas I spoke to) of Jaina industriousness, 
good business sense, and strong reputation for trustworthiness is the recent rise of a group of Jainas (mostly 
Gujaratis) who replaced the Jews as controllers of the international diamond trade in Antwerp. The 
prominence of Jainas in this area was also reflected in the choice of location for the 2005 Diamond World 
jewelry show: Surat, the largest city of southern Gujarat, home to the largest population of Jainas in India. 
13 
According to S.C. Jain, Jainas "have set up more than 4000 schools and colleges in India, several 
thousand hospitals and dispensaries, research institutes, orphanages and homes for [the] elderly and 
destitute" (Jain 2007). These schools are primarily non-Jain schools, where religion is not taught. 
14 
The Government of India census of 2005 lists over ninety-five percent of Jainas as literate (having 
attended at least high school). Literacy rates and prosperity tend to go hand in hand; consequently, even 
though Jainas comprise less than 0.5% of India's total population (4.8 million out of over 100 million, with 
over 0.1 million in the US and Canada), they contribute an estimated 5% of India's GDP (Jain 2007). One 
should note, however, that Jainas often self-identify as Hindus, which compromises the accuracy of these 
and other Census statistics. This is slowly changing, however, as more and more Jainas now identify 
themselves as Jaina, not Hindu or Hindu-Jaina. This is reflected in statistics that show a sharp rise in Jaina 
population numbers - far in excess of numbers expected from rising fertility rates (Vallely. ISSJS lecture, 
June 1 2007). Historically, the self-identification of Jainas as Hindu goes at least as far back as the address 
given to the 1893 World Parliament of Religions in Chicago by Vircand Gandhi, a young Jaina lawyer, 
who had traveled to represent Jainism on behalf of his teacher, Acarya Atmaramji. Mr. Gandhi (no relation 
to Mohandas Gandhi) referred to all his fellow Indians - Jainas among them - as Hindus. As King and 
Singhvi explain, "he used [the term Hindu] in its generic and geographical sense as a person who follows a 
certain type of culture and originates a certain idea. He included himself in this generic sense...; at the same 
time he insisted his own religion is Jainism" (King and Singhvi, 1993, 38; tense changed from original). 
For how Gandhi's address to the World Parliament of Religions also marks the beginning of the Jaina 
Diaspora, see Chapter Two. 
He writes that "the Jains are essentially urban dwellers. This is the only religious community in India 
whose total numbers in urban areas exceeds their number in rural areas. Out of 3,206,038 total populations 
of Jains in India as per [the] 1981 Census, 2,050,931 Jains reside in urban areas and 1,155,107 Jains reside 
in rural areas. It means that the percentage of urban and rural population among the Jains is 63.9 and 36.1 
respectively. These figures for all [other] religions in India are 23.7 and 76.3 respectively" (Sangave 2001, 
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13 According to S.C. Jain, Jainas "have set up more than 4000 schools and colleges in India, several 
thousand hospitals and dispensaries, research institutes, orphanages and homes for [the] elderly and 
destitute" (Jain 2007). These schools are primarily non-Jain schools, where religion is not taught. 
 The Government of India census of 2005 lists over ninety-five percent of Jainas as literate (having 
attended at least high school). Literacy rates and prosperity tend to go hand in hand; consequently, even 
though Jainas comprise less than 0.5% of India's total population (4.8 million out of over 100 million, with 
over 0.1 million in the US and Canada), they contribute an estimated 5% of India's GDP (Jain 2007). One 
should note, however, that Jainas often self-identify as Hindus, which compromises the accuracy ofthese 
and other Census statistics. This is slowly changing, however, as more and more Jainas now identify 
themselves as Jaina, not Hindu or Hindu-Jaina. This is reflected in statistics that show a sharp rise in Jaina 
population numbers - far in excess ofnumbers expected from rising fertility rates (Vallely. ISSJS lecture, 
June 1 2007). HistoricaIly, the self-identification of Jainas as Hindu goes at least as far back as the address 
given to the 1893 World Parliament of Religions in Chicago by Vircand Gandhi, a young Jaina lawyer, 
who had traveled to represent Jainism on behalf of his teacher, Acarya Atmaramji. Mf. Gandhi (no relation 
to Mohandas Gandhi) referred to aIl his fellow Indians - Jainas among them - as Hindus. As King and 
Singhvi explain, "he used [the term Hindu] in its generic and geographical sense as a person who follows a 
certain type of culture and originates a certain idea. He included himself in this generic sense ... ; at the same 
time he insisted his own religion is Jainism" (King and Singhvi, 1993, 38; tense changed from original). 
For how Gandhi's address to the World Parliament of Religions also marks the beginning of the Jaina 
Diaspora, see Chapter Two. 
15 He writes that "the Jains are essentially urban dwellers. This is the only religious community in India 
whose total numbers in urban areas exceeds their number in rural areas. Out of 3,206,038 total populations 
of Jains in India as per [the] 1981 Census, 2,050,931 Jains reside in urban areas and 1,155,107 Jains reside 
in rural areas. It means that the percentage of urban and rural population among the Jains is 63.9 and 36.1 
respectively. These figures for ail [other] religions in India are 23.7 and 76.3 respectively" (Sangave 2001, 
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"sufficiently advanced," and "comparatively affluent" (Sangave 2001, 58). In 
45-6). He adds that "Jains are not only more urbanized but their preference to live in urban areas is 
continuously increasing this century... the percentage of the urban Jain population has doubled during the 
last 80 years [from 1901 to 1981]" (46). Other trends Sangave notes is that "the Jains are more urban in the 
areas where they are few in number and more rural in the areas where they are comparatively large in 
number" (46). He continues that "this is due to the fact that in any religion with a pronounced majority of 
one religion, it will be found that persons not of that religions are mainly to be seen in the towns... This 
type of phenomenon is common all over the world. Everywhere, the country is homogenous and native, the 
town heterogeneous and cosmopolitain. All minorities thus find their way to and flourish in towns and that 
is why the Jain community is essentially urban in character" (Sangave 2001,47). 
In regards to growing Jaina literacy in particular, Sangave writes that a popular movement to publish 
Jaina periodicals arose among Digambaras in the early twentieth century "in response to the spread of 
literacy and the use of printing-presses" (Sangave 2001, 62). A key figure of the movement was Babu Suraj 
Bhanaji (1868-1945), a Jaina pleader of Saharanpur U.P., who published a monthly called 
Jainhitopadeshaka and the Jain Gazette. He also began the widespread printing of Jaina scriptures in the 
vernacular. "Up till then, [the scriptures] existed only in manuscript form and were not to be touched by 
laymen" (62). Another major publisher was Babu Jyotirasadaji Jain (1882-1937) of Devaband U.P., who 
published the Jain Pracharaka in Urdu and Jain Pradipa in Hindi. Seth Hirachand Nemchand Doshi 
(1856-1938) of Solapur, Bombay State, also published the Jain Bodhak in Marathi (62). Additionally, 
publishing institutions such as Jain Siddhanta Prakashini Samstha published scriptural series such as Jain 
Agama Grantha Mala (such institutions were precursors, one can say, to groups such as the Jaina Vidya 
Samsthan and Federation of Jain Associations In North America (JAINA), which today publishes several 
magazines such as the Jain Digest, the Jain Study Circular, Toronto-based Jinamanjiri, and so forth.). 
Sangave links the wide dissemination of scriptural knowledge in the early twentieth century to increased 
socio-religious reforms, especially among the Digambaras: "The availability of such texts helped Jains in 
many parts of India to understand the tenets of their own religion and undertake a variety of reforms with 
greater confidence" (Sangave 2001, 62). In response to this, traditional Digambara pandits, mostly in 
Madhya Pradesh and Uttar Pradesh, spearheaded an anti-printing movement known as the Shastra-mudrana 
Virodhi Andolana (Anti-Scripture-Printing Movement). "Orthodox Jains considered it a sin to touch a 
sacred printed book, and imposed a ban on keeping such books in temples. Murder threats were made 
against those involved in printing, and printing-shops were blown up" (Sangave 2001, 62. Italics are mine, 
to highlight the severity of this issue in the minds of Jainas, so much so that they resorted to violence). In 
fact, the reason the movement fizzled out, according to Sangave, is not on account of a sober reorientation 
around the traditional Jaina nonviolent stance but simply on account of "conditions in which Hindus and 
others were also printing their scriptures, [next to which] such a reactionary movement could not stand 
against the tide" (Sangave 2001, 62). 
The rise of Jaina associations, newspapers, and publishing ventures has not been without its ill 
effects as well, writes Sangave. Even though "these associations and publications have created a heightened 
awareness of the distinctive nature of the Jain community, they have not created a sense of oneness among 
all Jains irrespective of the differences of sect, caste, region, language, occupation, and so forth. On the 
contrary, they have fostered sectarian and separatist tendencies" (Sangave 2001, 66). This is a serious 
concern of the Jaina community, especially the Jaina Diaspora community, as many Jainas told me in the 
summer of 2007. Institutions such as Federation of Jain Associations In North America (JAINA), the 
ISSJS, and the "Glory of Jainism" project (see above) are attempts at achieving this long-sought after unity 
among Jainas. For example, Sulekh Jain, president of JAINA, writes that "The Federation of JAINA is a 
unique institution and does not have many parallels in the Jain world. JAINA is not an organization of 
individuals, but rather an association of associations. During its twelve years of existence, it has strived to 
unite all Jains as Jains (in spite of our diversity of religious beliefs, traditions, customs, languages and 
regional origins)" (Jain 1993a). JAINA's long-term goal, having largely succeeded in uniting North 
American Jainas under a single organization (a task it is hoping to repeat with the worldwide Jaina 
population through such initiatives as ISSJS), is to increase the profile of Jainism internationally. Jain thus 
continues that "Jains are a fairly accomplished community. We have a rich heritage, our people are 
educated and affluent, believe in and practice Anekantavad (multiplicity of truth) and our monks and 
scholars are very learned and practice what they preach. Such a well disciplined and organized community 
can be great source of strength and a catalyst for change." At another point, Jain writes that "Jainism now is 
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corroboration with this, Vallely has stated to me that urbanized Jainas in Delhi and Jaipur 
do not represent a more rarified selection of Jainas, since Jainas in general are an urban 
elite to begin with.17 Laidlaw, whose research in the mid-nineties also centres on Jaipur 
Jainas, similarly distinguishes lay Jainas "for the colour and opulence of their collective 
life, for their wealth, for their frank and cheerful pride in that wealth, [and] for the 
manifold ways it is linked with asceticism" (Laidlaw 1995,4). 
By and large, only the Jaina monastic community remains an exception to this 
characterization. Jaina monks and nuns generally do not speak English. This was true of 
the Terapanthi Sadhvis I interviewed, who spoke only Hindi. Only here and there (and 
then very rarely) did the head Sadhvi punctuate her speech with the simplest of English 
words. I was aided at all other times by a number of translators from within the lay 
community of devotees. 
Format of Thesis 
I structure my thesis around three chapters. Chapter One outlines the development of 
various strategies for justifying violence in self-defense in key ancient and medieval Jaina 
texts. This text-historical analysis provides an essential grounding to the subject of 
current Jaina views on self-defense. My primary purpose in the other two chapters is to 
compare these textual/historical findings on the subject of violence with contemporary 
Jaina views. Thus, Chapters Two and Three analyze the interview data collected from my 
research in Jaipur and Delhi in the summer of 2007. Chapter Two deals with general 
questions on Jaina values & conduct, while Chapter Three applies these findings to the 
ethical issues under discussion. I draw parallels with and highlight differences from the 
findings of the textual chapter (Chapter One) throughout. 
a worldwide/global religion, its practices, philosophies and beliefs can be and should be part of that local 
and global solutions [sic] that we daily see in the destruction of environment, violence, killings and 
exploitation around us" (Jain 1993a). 
17 
Anne Vallely, email correspondance, 20 October 2007. 
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17 Anne Vallely, email correspondance, 20 October 2007. 
Chapter 1 
The Historical Development of Jaina Ksatriya-Dharma Discourse 
This chapter asks: what is the position of the Jaina textual tradition on the issue of Jaina 
kings going to war?2 What were the textual injunctions by which kings acted, given the 
extreme emphasis on total nonviolence (ahimsa) in the tradition? Did Jaina kings use 
Jaina monks as advisers? How did the lay tradition develop in this regard, and what does 
this say about Jaina identity? In outlining my position, I map the discourse on violence 
(himsa) and nonviolence (ahimsa) in key Jaina texts from the ancient to the late medieval 
period. These are the Tatthvartha-sutra of Umasvati (second century C.E.), the 
Adipurana of Jinasena (ninth century C.E.), and the Yasastilaka-campu of Somadevasuri 
(tenth century C.E.), respectively. 
Throughout the discussion, I show that justifications of war do not exist in a 
vacuum, but rather that they reflect important social and philosophical realities. I trace 
the trajectories of closely related concepts such as anuvrata (minor vow), pratima (stage 
of progress), and vrata (class). In particular, I focus on the emergence of the laity as a 
crucial factor in the development of Jaina warrior (ksatriya-dharma) discourse. Precisely 
why a laity develops after a near total absence in the earliest texts is still unclear, 
although most scholars agree that it has to do with the need for Jainism to counter 
Ksatriya-dharma translates as the "dharma of warriors (ksatriya)." Katherine Young writes that dharma 
(from the Sanskrit root dhr, meaning "to hold firm" or "sustain") "has a range of traditional meanings, 
including ethics (custom, good works, prescribed conduct, duty, virtue), cosmic order (human action 
sustaining the universe), religion, justice, and law" (Young 2004, 281). In the compound ksatriya-dharma 
the term dharma is most often understood as duty - therefore, "duty of warriors" or "duty of kings." Many 
of the points discussed in this chapter have been associated with a Jaina "Just War" position (see Jaini 
2004). 
2 
We know that Jainism was not unrelated to empire from evidence in the form of religious monuments 
erected by Jaina kings and generals, and inscriptions and memorial stones (nisidhi) celebrating Jaina 
military campaigns. Over the course of its long history on the Indian subcontinent, Jainism was most 
politically active during the medieval period (500 C.E. - 1300 C.E.), when the majority of South Indian 
kingdoms were Jaina (Dundas 2002, 118-20; Cort 1998. See also note on dating, below). Indeed, despite 
the small size of the Jaina community's present population, Jainism's influence on India's cultural, political, 
and economic spheres throughout ancient, medieval, and modern periods has been substantial. For a 
discussion of this, see Sogani 2003. 
 
   r a1 
i  t  : t i  t  iti   t  i  t t l t iti   t  i   i  
r?2    
 
l 1 
 
   
 1 ti s  
t 1 
  10  
 1  1    
  
 r 1
1  
    
1  
t i i  t  i , li i , j ti ,  l   , .  t   t i  
t  t r   i  t ft  r t   t Y - t r f r , t Y f rri r  r t Y f i .   
f t  i t  i  i  t i  t r   i t  it   i  t r  iti  (  i i 
2 We know that Jainism was not unrelated to empire from evidence in the form ofreligious monuments 
erected by Jaina kings and generals, and inscriptions and memorial stones (nisidhi) celebrating Jaina 
military campaigns. Over the course of its long history on the Indian subcontinent, Jainism was most 
politically active during the medieval period (500 C.E. - 1300 C.E.), when the majority of South Indian 
kingdoms were Jaina (Dundas 2002, 118-20; Cort 1998. See also note on dating, below). Indeed, despite 
the sm aIl size of the Jaina community's present population, Jainism's influence on India's cultural, political, 
and economic spheres throughout ancient, medieval, and modern periods has been substantial. For a 
discussion of this, see Sogani 2003. 
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brahmanical influence. In that case, however, serious questions arise about whether the 
concept of the Jaina four-fold community {sangha) of monks, nuns, male laity and 
female laity is itself not simply a medieval invention. I do not attempt to answer these 
difficult questions; my main focus is simply to highlight how the rise of the laity 
coincides with a new and important development in Jaina religion: the emergence of a 
textually verifiable (albeit subtle) discourse on ksatriya-dharma. 
"Ancient" and Early Medieval Period (600 B.C.E. -1000 C.E.)3 
Inflexibility in the earliest canonical texts 
The earliest strata of the Svetambara canon (the Digambaras of course deny a canon)4 
includes the Ayaranga, Suyagadanga (the first two of the eleven Angas), Dasaveyaliya, 
and Uttarajjhayana Suttas.5 Most scholars agree that all four contain doctrines that go 
back to Mahavira; however, the first two are considered oldest on grounds of language 
and metre (Johnson 1995, 4). Later canonical texts include the fifth Anga of the 
Svetambara canon, the Viyahapannati (Bhagavai), essentially a proclamation of 
explanations given by Mahavira to disciples. Much later still is the Tattvartha-sutra of 
Umasvati, the earliest extant Jaina work in Sanskrit (c 150-350 C.E.), representing "the 
first real synthesis of Jaina doctrine" (Johnson 1995, 46). It is the only text that both 
Svetambara and Digambara Jainas consider authoritative. 
These earliest texts, as has been pointed out by all writers on Jainism, were 
written exclusively for monks by monks. They are thus strongly oriented toward the 
extreme ascetic demands of earliest recorded Jainism. It comes as no surprise, then, that 
3 
R. Williams, in Jaina Yoga (in Khadabadi), divides history into three main periods: (i) early period (600 
B.C.E. - 400 C.E.); (ii) medieval period (circa 500 C.E. - 1300 C.E.); (iii) modern period (1400 C.E. onward). In 
this chapter, I examine the first two periods, although I set their dividing line at the 10th century, which 
marks the origin of the concept of virodhi-himsa (see below). 
4 
P.S. Jaini suggests the Svetambaras began writing down their canon some time prior to the second council 
of Mathura in the fourth century C.E., with the final redaction not made until the end of the fifth or 
beginning of the sixth century C.E. (Jaini 1974, 51-2, in Johnson 1995, 5). The fifth century, with the 
famous Jaina council at Valabhi, also marks the termination point of the "ancient era" (Jaini 1979, 276n3). 
The Digambaras deny the authenticity of the Svetambara canon and recognize only the small surviving 
portion of the ancient Purvas, to which they add a large number of scholastic expositions (anuyoga). 
I use both Sanskrit and Prakrit titles interchangeably. Thus at times Ayaranga is written Acaranga. 
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3 R. illiams, in Jaina Yoga (in Khadabadi), divides history into three main periods: (i) early period (6oo 
B.C.E. - 400 C.E.); (ii) edieval period (circa 500 C.E. - 1300 C.E.); (iii) odern period (1400 C.E. onward). In 
this chapter, 1 examine the first two periods, although 1 set their dividing line at the lOth century, which 
marks the origin ofthe concept of virodhi-himsa (see below). 
4 P.S. Jaini suggests the Svetambaras began writing down their canon sorne time prior to the second council 
of Mathura in the fourth century C.E., with the final redaction not made until the end of the fifth or 
beginning ofthe sixth century C.E. (Jaini 1974,51-2, in Johnson 1995,5). The fifth century, with the 
famous Jaina council at Valabhi, also marks the termination point of the "ancient erau (Jaini 1979, 276n3). 
The Digambaras deny the authenticity of the Svetambara canon and recognize only the small surviving 
portion of the ancient Purvas, to which they add a large number of scholastic expositions (anuyoga). 
5 1 use both Sanskrit and Prakrit titles interchangeably. Thus at times Ayaranga is written Acaranga. 
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the majority of these early texts simply equate any form of attachment (parigraha), 
whether to animate or inanimate things, with violence (arambha), and do not distinguish 
between violence done to multi-sensed (trasa) beings and one-sensed (sthavara) beings. 
Virtually all action is binding and therefore to be avoided (Johnson 1995, 5-6, 26). Also, 
the texts hold no idea of a gradation or progression through a series of births towards 
moksa. Rather, any rebirth is undesirable (Johnson 1995, 23). The Ayaranga Sutta 
uncompromisingly outlines only two possibilities after death: rebirth into a world of 
"hellish beings and animals" or moksa (Johnson 1995, 23). Consequently, the earliest of 
these texts, especially the Ayaranga and the Suyagadanga, hold "an uncompromisingly 
negative view of the householder because he is a householder" (Johnson 1995, 23). As 
Johnson states, he "only puts in an appearance in these texts to act as a kind of lighthouse, 
warning the ascetic away from...social contact" (Johnson 1995, 73). Interestingly, 
however, the very fact that the texts mention the laity points to a real-life interaction 
between monks and laity at the time. Early Angas (for example the Suyagadanga) 
strongly prohibit monks from visiting lay houses and preaching the Dhamma with the 
intention of getting alms. This means both that monks were doing so, and that "there was 
some expectation on the part of householders that alms should be repaid with teaching" 
(Johnson 1995, 28). However, this does not allude to an intrinsic Jaina idea of alms-
giving as a lay meritorious act but merely to the standard pan-Indian one (Johnson 1995, 
27-8, 30). 
In this framework, we see the extremity of an ascetic ideal that is rigid in its 
ultimate prohibition of action and total exclusion of non-monks. Needless to say, the 
earliest Jaina prohibitions of himsa, as in the Suyagadanga, for example, relate 
exclusively to violence through external action (Johnson 1995, 6). Therefore, as Johnson 
writes, "the possibility of some kind of meritorious activity scarcely arises; it is only by 
restraint from action that one can hope to improve one's condition" (Johnson 1995, 26). 
In other words, "talk of a 'pious' or 'meritorious' act remained largely a contradiction in 
terms" (Johnson 1995, 31). 
It comes as no surprise, then, that the most ancient texts prohibit contact with 
kings, who are embroiled in the world of action. Texts legislating ascetic behavour, such 
as the Mulacara of Vattakera (circa second century C.E.), "are adamant that it is 
improper for monks to take alms from a king" (Dundas 2002, 118). In fact, injunctions 
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Johnson states, he "only puts in an appearance in these texts to act as a kind of lighthouse, 
arning the ascetic a ay fro  ... social contact" (Johnson 1995, 73). Interestingly, 
however, the very fact that the texts ention the lait y points to a real-life interaction 
between monks and lait y at the time. Early Angas (for example the Suyagadanga) 
strongly prohibit monks from visiting lay houses and preaching the Dhamma with the 
intention of getting alms. This means both that monks were doing so, and that "there was 
sorne expectation on the part of householders that alms should be repaid with teaching" 
(Johnson 1995,28). However, this does not allude to an intrinsic Jaina idea of alms-
giving as a lay meritorious act but merely to the standard pan-Indian one (Johnson 1995, 
27-8,30). 
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advanced as late as 700 C.E. in Haribhadra's commentary on the Avasyakaniryukti of 
Bhadrabahu prohibit "monks who come after the last fordmaker to take alms from 
kings...also true of the monks who came after the first fordmaker" (Dundas 2002, 292 
n.16).6 These injunctions are contradicted, however, by inscriptional evidence that points 
to the interaction of Jaina monks with kings in the Karnataka region of South India at this 
time.7 Not only did these monks forge close relationships with kings; they also routinely 
broke their vows of ahimsa to found Jaina dynasties (Dundas 2002, 118). Examples 
include the Digambara Simhanandi, who established the Ganga dynasty (third century 
C.E.) and wrote a code of rules of kingship8 in which no prohibition is made against war. 
They also include the story of the Digambara Sudatta, who founded the Karnataka 
dynasty by outright advocating the killing of a dangerous tiger, shouting "poy [smite him] 
Sala!" This inspired the local chieftan Sala to found the Jaina kingdom of Poyasala (later 
Hoysala). Finally, we have the example of the Svetambara Acarya Kalaka (first century 
B.C.E.), who incited a war with neighbouring kingdoms to punish the king's indecent 
affair with Kalaka's sister, a Jaina nun (Jaini 1979, 279-83). Yet on the subject of these 
and other events, the early texts remain completely silent. 
Haribhadra also mentions, however, "the primordial act of almsgiving in this world era [that] was King 
Sreyamsa's gift of sugarcane juice to Rsabha" (Dundas 2002, 292nl6). I have not been able to trace the 
origins of the Rsabha myth, but nevertheless it nicely highlights the ambiguity surrounding the subject of 
kings and kingship in early Jainism. Incidentally, Haribhadra is most famous for advocating anekantavada, 
the Jaina doctrine of non-absolutism (for more on anekantavada, see below). 
7 
Admittedly, Jaini and Dundas are a little unclear on the evidence here but remain convinced that it points 
to real events occurring at the time. Dundas states that some of it is "late" inscriptional evidence but 
maintains the overall validity of the stories because: "there is no epigraphic mention in Karnataka of Jains 
of a mercantile or bourgeois background until the tenth century and, although it would be imprudent to 
deny the existence of such lay followers, the picture of Jainism up to this point is very much of a religion 
sponsored by kings and warrior aristocrats" (Dundas 2002, 118). The most prominent example of this are 
the inscriptions at Sravana Belagola in Karnataka, home to the giant Gommatesvara/Bahubali statue, the 
largest religious monument in India and the official symbol of the state of Karnataka: "The attraction of 
Sravana Belagola for warriors such as Camundaraya [who in 981 C.E. set up the great statue of Bahubali] 
can be seen from the setting up there in the tenth century of hero stones, a sort still to be seen today on the 
outskirts of many Indian villages, commemorating those who had died a violent death in battle and which 
were placed near the memorials to those brave ascetics who had fasted to death on the Little Hill 
[Candragiri]. The erection at this time of memorials to kings demonstrates Sravana Belagola's connection 
with local royal courts, and it emerged as the subsequent founding of a monestary (matha), whose 
successive clerical heads (bhattaraka) claimed descent from Camundaraya's guru, Nemicandra, and the 
attendant promotion of the cult of the local tutelary goddess Kusmandini who, according to legend, had 
appeared in the guise of an old woman to complete with the contents of a tiny pot the first ritual lustration 
of the image of Bahubali which Camundaraya had been unable to carry out fully" (Dundas 2002, 225). 
g 
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7 Admittedly, Jaini and Dundas are a litde unclear on the evidence here but remain convinced that it points 
to real events occurring at the time. Dundas states that sorne of it is "late" inscriptional evidence but 
maintains the overall validity of the stories because: "there is no epigraphic mention in Karnataka of Jains 
of a mercantile or bourgeois background until the tenth century and, although it would be imprudent to 
deny the existence of such lay followers, the picture of Jainism up to this point is very mu ch of a religion 
sponsored by kings and warrior aristocrats" (Dundas 2002, 118). The most prominent ex ample of this are 
the inscriptions at Sravana Belagola in Karnataka, home to the giant Gommatesvara/Bahubali statue, the 
largest religious monument in India and the official symbol of the state of Karnataka: "The attraction of 
Sravana Belagola for warriors su ch as Camundaraya [who in 981 C.E. set up the great statue of Bahubali) 
can be seen from the setting up there in the tenth century of hero stones, a sort still to be seen today on the 
outskirts of many Indian villages, commemorating those who had died a violent death in battIe and which 
were placed near the memorials to those brave ascetics who had fasted to death on the Little Hill 
[Candragiri). The erection at this time of memorials to kings demonstrates Sravana Belagola's connection 
with local royal courts, and it emerged as the subsequent founding of a monestary (matha), whose 
successive clerical heads (bhattaraka) claimed descent from Camundaraya's guru, Nemicandra, and the 
attendant promotion of the cult of the local tutelary goddess Kusmandini who, according to legend, had 
appeared in the guise of an old woman to complete with the contents of a tiny pot the first rituallustration 
of the image of Bahubali which Camundaraya had been unable to carry out fully" (Dundas 2002, 225). 
8 1 could not find this work 
17 
New frontiers - anuvrata and pratima 
It is not until we reach the late canonical period (second to third centuries C.E.) that we 
begin to see reflected in the texts some flexibility in monastic ideals, coinciding with the 
first signs of lay integration into the monk community. We encounter two contemporary 
key texts: Umasvati's Tattvartha-sutra (henceforth, TvS) (circa 150-350 C.E.), which as 
mentioned above is the only text recognized by both the Svetambaras and Digambaras, 
and the Upasakadasah (Ten Chapters on Lay Attenders9), the seventh Anga of the 
Svetambara canon (considered lost by the Digambaras). The TvS is a text of primary 
importance because of its remarkable synthesis of diverse and competing remarks from 
various earlier scriptures.10 
The main contribution of the TvS to the discourse on ksatriya-dharma is the 
development of a distinction between more and less harmful activities based on a new 
idea of meritorious action. This, in turn, is based on a newly formed distinction between 
passionate, binding activity and non-passionate, non-binding activity (Johnson (1995,44-
5). A compromise is accordingly made in the prohibition against violence to allow for 
arambhaja (or arambhi) himsa, necessitous himsa that inadvertently occurs in the active 
life of a householder." This concept is later applied to six individual lay "occupations" 
(including that of ruler) in the ninth century Adipurana (see below). Arambhi himsa is the 
first and most important of the newly conceived anuvratas (minor vows for laity), which 
All translated titles in this chapter come from Dundas (2002). 
This synthesizing quality also produced the Jaina system of philosophical relativism known as 
anekantavada. Dundas traces the "germs" of anekantavada to an even earlier text, the Viyahapannatti 
(Bhagavai) (Exposition of Explanations) of the Svetambara scriptures, where it factors in Mahavira's 
conversion of a brahman (Dundas 2002, 230). On the Digambara side, the idea is traced to Kundakunda's 
employment of a two-levels-of-truth model that included the term naya (standpoint), the central concept in 
a "fully developed Jain relativism." The catalyst for this relativism was its synthesis in the Tattvartha-sutra. 
However, the first to formulate a standard system of seven nayas seems to have been the Svetambara 
Mallavadin (fifth or sixth century C.E.). Chappie traces it from the Sutrakta in the second section of the 
Svetambara canon through the Sanmatisutra of Siddhasena Divakara (fifth century C.E.), and finally to the 
Syadvadamanjari of Mallisena (thirteenth century C.E.). This last "offers a comprehensive critique of non-
Jaina philosophical schools and religious practices" (Chappie 1993, 86). Some of the Jainas I spoke to 
traced the first instance of anekantavada in comprehensive form to Samantabhadra's Aptamimamsa (second 
to fourth century C.E.) (Katarnikar. ISSJS lecture, July 19 2007). Modern Jaina scholars such as K.C. 
Sogani date Samantabhadra to the second century C.E.; Dundas dates him a little later, to the fourth century 
C.E. (see Dundas 2002). 
Although, as Johnson points out, the anuvrata of ahimsa applies only to trasa (multi-sensed) beings in 
the TvS (Johnson 1995,73). Jaini traces the ideas of samkalpaja-himsa and arambhaja-himsa to the 
Tattvartha-sutra and the Sarvarthasiddhi of Pujyapada (eighth century C.E.), a Digambara commentary on 
the Tattvartha-sutra (Jaini 1979,170n31). 
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comprise the second of eleven stages of spiritual progress prescribed for laity (called 
pratimas) that echo the fourteen gunasthanas (stages of quality)12 of the Jaina monk. The 
origin ofthe pratimas is in the Upasakadasah.13 The pratimas differ slightly between 
Digambaras and Svetambaras; however, both Svetambaras and Digambaras agree on the 
identity and nature of the anuvratas (Jaini 1979, 170n30). 
In this way, the late part of the Svetambara canon and the TvS establish, for the 
first time14 in the Jaina scriptural tradition, a two-fold model of conduct: on the one hand, 
full renunciation (sarva-virati) for the monks; on the other, partial renunciation (desa-
virati) for "the pious householder.. .on the same soteriological continuum as the monk" 
(Johnson 1995, 73).15 The one involves full vows (mahavrata); the other minor vows 
(anuvrata) that admit of exceptions. This acknowledgment in the textual tradition of a 
compromise for the laity in the full (monastic) vow of Ahimsa reflects a new attitude of 
inclusion that, as I show, is integral to the development of a balancing discourse between 
ahimsa and kingship. 
12 
For a discussion of the gunasthanas, and how they have been integrated into lay practice, see following 
chapters. 
13 
Dundas, following Williams, states that the pratimas were formalized in the Upasakadasah and in the 
Samavayangasutram (he does not provide the date). The Upasakadasah is full of personalities who end up 
living the lives of householder-monks who have not received ascetic initiation (Dundas 2002, 187-189). As 
Williams writes: "the Upasakadasah supplied the framework of the vratas, each with its five typical 
aticaras or infractions, and the pratimas. Though the notion that these aticaras were intended only as 
examples is familiar to the older Svetambara acaryas, they soon became, in practice, the basis of a 
complete moral code" (Williams xvi-xvii, in Khadabadi 2006). 
14 
There are precedents, however. As Johnson outlines, the idea of mental himsa (violence through thought) 
is found first in the Dasaveyaliya (see Johnson 1995, 10) and in parts of the Suyagadanga, although in 
these and other early texts such ideas remain "isolated" and "ambiguous" (Johnson 1995, 30-1). Similarly, 
only intermittently in Suyagadanga 2 (I take this to mean its latter portion) and the Uttarajjhayana "are 
there enough references to the self-restrained householder who achieves rebirth in heaven or as a human to 
give the impression that this possibility is becoming doctrinally established" (Johnson 1995, 30). The 
Digambara mystic Kundakunda (second century C.E.) is also considered an important innovator. 
Khadabadi (2006) writes that the outlines of the code of conduct for the laity: "came down in the 
Upasakadhyayana [mentioned in the Satkhandagama] and the extant Urasaga-dasao of the Ardhamagadhi 
Canon of the Svetambaras, and further, given some place in the early works like the Caritra-prabhrta of 
Kundakunda and the Tattvarthasutra of Umasvamin." 
According to Jaini, partial renunciation (desa-virati) was advocated by the monks because they knew full 
well their dependency on the laity (Jaini 1979, 160). This in itself was due to various factors, mostly the 
result of pressure by the brahmanical tradition on Jainism (see next section). 
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12 For a discussion of the gunasthanas, and how they have been integrated into lay practice, see following 
chapters. 
13 Dundas, following Williams, states that the pratimas were formalized in the Upasakadasah and in the 
Samavayangasutram (he does not provide the date). The Upasakadasah is full of personalities who end up 
living the lives ofhouseholder-monks who have not received ascetic initiation (Dundas 2002, 187-189). As 
Williams writes: "the Upasakadasah supplied the framework of the vratas, each with its five typical 
aticaras or infractions, and the pratimas. Though the notion that these aticaras were intended only as 
examples is familiar to the older Svetambara acaryas, they soon became, in practice, the basis of a 
complete moral code" (Williams xvi-xvii, in Khadabadi 2006). 
14 There are precedents, however. As Johnson outlines, the idea of mental himsa (violence through thought) 
is found first in the Dasaveyaliya (see Johnson 1995, 10) an  in parts of the Suyagadanga, although in 
these and other early texts such ideas remain "isolated" and "ambiguous" (Johnson 1995,30-1). Similarly, 
only intermittently in Suyagadanga 2 (1 take this to mean its latter portion) and the Uttarajjhayana "are 
there enough references to the self-restrained ouseholder who achieves rebirth in heaven or s a human to 
give the impression that his possibility is becoming doct inally established" (Johnson 1995,30). The 
Digambara mystic Kundakunda (second century C.E.) is also con idered an important innovator. 
Khada di (2006) writes that the outlines of the code of conduct for th  l ity: "came down in the
Up s k hyayana [mentioned in the Satkhandagama] and the extan  Urasaga-d sao f the Ardhamagadhi 
Canon of the Svetambaras, and further, give  sorne place in the early works like the Caritra-p abhrt  of 
Ku dakunda and the Tattvarthas tra ofUmasva in." 
15 According to Jaini, partial renunciation (desa-virati) was advocated by the monks because they knew full 
weIl their dependency on the lait y (Jaini 1979, 160). This in itself was due to various factors, mostly the 
result of pressure by the brahmanical tradition on Jainism (see next section). 
19 
Changing notions of merit, changing notions of caste 
Brief mention must be made here of caste in relation to the above social and 
philosophical changes. It seems clear from the textual evidence that the Jaina caste 
system, which is based on merit rather than birth,16 is an early medieval invention, 
developed in response to the reformulation of action and the ascendancy of the idea of 
merit in the texts just discussed. Needless to say, this contradicts the traditional Jaina 
view, which maintains that the reorientation of the Brahmanical caste system around the 
idea of merit originated with Mahavira himself. For example, Jaina thinkers such as Prem 
Suman Jain write: 
the eighth and ninth sermons [of Mahavira] contained in the Uttaradhayanasutra" 
ethicize the notion of caste so that virtue, not birth, is the hallmark of a person's 
standing. It is said, "One becomes a Sramana by equanimity, a Brahmana by chastity, 
a Muni by knowledge, and a Tapasa by penance. By one's action one becomes a 
Brahmana, or a Ksatriya, or a Vaisya, or a Sudra. (Jain 1989, 78) 
However, the notion of merit, as we have seen, is entirely absent from the Ayaranga and 
Suyagadanga, the first two Angas of the canon. The only hints at a wider, lay society are 
the various prohibitions against monks receiving alms. The laity certainly does not factor 
into the existent dynamics of salvation at all on account of its entanglement in the world 
of activity, the antithesis to the world of moksa. Merit is therefore simply not a concept 
available to the laity. If notions of merit were not popularized until hundreds of years 
after Mahavira, what are we to make, then, of all the proclamations attributed to 
Mahavira on the subject of caste based on merit? 
Because of this, Johnson traces the origin not only of the idea of caste but of the 
very idea of community™ to the second century C.E. Tattvartha-sutra (Johnson 1995, 89). 
He also states that the TvS contains the first acknowledgment of non-Jaina outsiders as 
well (Johnson 1995, 89). In this way, one is forced to conclude that the invention of the 
It has over time taken on certain major characteristics of the Hindu caste system, however, most notably 
participation by birth. 
See the short list of early canonical texts at the outset of the first section. 
A community as opposed to a collection of individual monks. 
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Jaina sangha is a medieval one, originating in the TvS and the Upasakadasah. But is this 
true? Jaini, for one, maintains that Jainism, unlike Buddhism, emphasized "from earliest 
times the complete integration of lay followers into the religious life" (Jaini 1979, 286). 
Does the medieval period itself qualify as "earliest times?"19 By contrast, the Digambaras 
do away with the contradiction by denying the authenticity of the Svetambara canon 
altogether. For their part, Svetambaras, too, ignore the discrepancies within their own 
canon and uphold the traditional view that the Jaina sangha is as timeless a fact of life as 
the beginningless universe itself. Depictions such as the samavasaranas (paintings of the 
universal assembly), he implies, represent accurate portraits of the Jaina community.20 
One thing is certain: in the textual tradition that takes into consideration the 
Svetambara canon, there exists a slowly emergent discourse, first of community, then of 
caste itself, in the medieval period. What becomes clear is that Jainism - via its laity - is 
spreading out, both within its own ranks and toward outsiders. There is a growing sense 
of importance to the wider community, of a sangha made up of both monks and laity. As 
this sangha expands, it begins to address the issue of ksatriya-dharma, a key point of 
interaction between monastic and lay life.21 As the following sections show, this new 
The context is a discussion of the sravakacaras (codes of lay conduct) in the early medieval period. 
20 
Compare R. Williams, who writes that the laity: "was admitted by the Jina only in deference to human 
frailty, and was regarded in theory as a stage of preparation for the ascetic life. In the early period of 
Jainism, the sravakacara, was therefore of minimum importance, and as it has grown progressively in 
significance, various expedients have had to be adopted to make up for the silence of the canonical texts. 
The corpus of the lay doctrine is, in fact, a creation of the medieval period" (Williams, xvi, in Khadabadi 
2006). 
On subject of the Digambaras in particular, he writes: "Perhaps because they disclaim the 
continuity of tradition, the Digambaras seem to have felt more keenly than the Svetambaras the need to 
concretize and systematize the lay doctrine, and, in attempting a more logical presentation of the creed, 
they have effaced more than one discrepancy.. .except in the practice of ascetic nudity. The Digambaras 
appear in the position of innovators, and it is precisely because they have largely jettisoned the dead-wood 
of an earlier age that their testimony is of greater value for the conditions of the mediaeval period" 
(Williams, xvi-xvii, in Khadabadi 2006). 
21 
Compare G.C. Pande, who writes: "We may divide the history of the Jain canon into two main phases -
canonical and post-canonical. During the first phase Jaina tradition was interested primarily in the 
formulation of a religious and ethical world-view which sought to provide an alternative to the traditional 
Vedic view. The Vedic view of society and state was theocentric, cosmological and hierarchical. The Jain 
view replaced the role of gods by an autonomous and universal moral law... [it] appealed to conceptually 
and psychologically formulated moral values. It...should have tended to create a society and a state based 
on wholly spiritual and moral principles without regard to the force of vested social interests structured 
around egoism and passions... In practice, however, such a society could not be achieved without the 
attainment of a high degree of moral perfection by a much larger number of persons than could possibly 
have been available. The result was an increasing compromise with the older social tradition and the 
gradually emerging new forms of political organization and thought. As a result the post-canonical Jaina 
tradition formulated its political views in treatises which were similar to the Brahmanical works on niti. It 
is true that the great Hemacandra traces the origins of Jaina political theory calling it Arhanniti, from the 
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20 Compare R. Williams, who writes that the lait y: "was admitted by the Jina only in deference to human 
frailty, and was regarded in theory as a stage of preparation for the ascetic life. In the early period of 
Jainism, the sravakacara, was therefore of minimum importance, and as it has grown progressively in 
significance, various expedients have had to be adopted to make up for the silence of the canonical texts. 
The corpus of the lay doctrine is, in fact, a creation of the medieval period" (Williams, xvi, in Khadabadi 
2006). 
On subject of the Digambaras in particular, he writes: "Perhaps because they disclaim the 
continuity of tradition, the Digambaras seem to have felt more keenly than the Svetambaras the need to 
concretize and systematize the lay doctrine, and, in attempting a more logical presentation of the creed, 
they have effaced more than one discrepancy ... except in the practice of ascetic nudity. The Digambaras 
appear in the position of innovators, and it is precisely because they have largely jettisoned the dead-wood 
of an earlier age that their testimony is of greater value for the conditions of the mediaeval period" 
(Williams, xvi-xvii, in Khadabadi 2006). 
21 Compare G.C. Pande, who writes: "We may divide the history of the Jain canon into two main phases-
canonical and post-canonical. During the first phase Jaina tradition was interested primarily in the 
formulation of a religious and ethical world-view which sought to provide an alternative to the traditional 
Vedic view. The Vedic view of society and state was theocentric, cosmologie al and hierarchical. The Jain 
view replaced the role of gods by an autonomous and universal morallaw ... [it] appealed to conceptually 
and psychologically formulated moral values. It...should have tended to create a society and astate based 
on wholly spiritual and moral principles without regard to the force of vested social interests structured 
around egoism and passions ... In practice, however, su ch a society could not be achieved without the 
attainment of a high degree of moral perfection by a mu ch larger number of persons than could possibly 
have been available. The result was an increasing compromise with the older social tradition and the 
gradually emerging new forms ofpolitical organization and thought. As a result the post-canonical Jaina 
tradition formulated its political views in treatises which were similar to the Brahmanical works on niti. It 
is true that the great Hemacandra traces the origins of Jaina political theory calling it Arhanniti, from the 
21 
outward orientation, as well as the emphasis on merit, not birth, that is so centrally 
reinforced in the new caste system, is a major factor in the development of this discourse. 
Reinforcing the virtue of community 
As Jaini writes, throughout the medieval period, Jainas handled the task of integrating 
with the non-Jaina majority around them "with considerable skill and wisdom, 
compromising often with heretical practices but always striving (and usually managing) 
to retain the spirit of their own tradition" (Jaini 1979, 287). Jaini talks of the "cautious 
integration with the surrounding Hindu populace," through accepting local custom, 
instituting kriyas (practices pertaining to changing phases of secular life), and 
"reinterpreting the doctrine of the caste system so that Jaina society could be organized 
along the lines similar to those of its neighbours" (Jaini 1979, 287).22 
The Jaina Digambara Acarya Jinasena is credited with expanding the tradition's 
concerns from merely those of a spiritual nature, such as vratas (vows) and pratimas (lay 
stages of spiritual progress), to those widely reflecting the dominant Hindu social realities 
of the time (Jaini 1979, 291-2). In his famous Adipurana (Lorebook of the Beginning), 
the main Digambara source for the Universal History, Jinasena integrates Jaina spiritual 
teaching with matters such as varna (caste) and samskarams (rites of passage).23 Crucial 
to our discussion, he also deals with the practical prescriptions for the conduct of Jaina 
Teachings of Mahavira who is himself said to have [sic] back to the times of Rsabha and Bharata. 
Nevertheless, the canonical records of such dialogues and earlier history have not survived for [sic] the 
earlier period, from which we have a record of the socio-ethical views of the Jainas which were in conflict 
with the traditional Vedic views and tended in their political attitude to favour an enlightened aristocracy 
freed from its accustomed violence. In this Agamic phase Jaina political thought is an alternative to 
Brahmanical rajdharma just as in the post-canonical phase it presents a variant of the tradition oiniti 
sastras" (Pande 1984,12-13). 
22 
For more on caste in Jainism in general, see Jaini (1979, 67,74, 290-1). There exists a famous narrative 
in the Adipurana in which the first Tirthankara Rsabha creates all the castes save the brahman, who is 
created by his son (and inferior) Bharata (see Jaini 1979, 288). Both create the castes when they are mere 
worldly kings and have not yet achieved moksa. The Adipurana is apologetic about the existence of caste, 
which it sees as belonging to the inferior world of the laity - a carry-over of the idea from earlier texts. 
According to Dundas, it tells us that, "from the cosmological point of view, the existence of Jain brahmans 
and other castes can be ascribed to the bad world-age in which we live, through whose malign influence a 
pristine and undifferentiated human caste (manusyajati) is transformed into a four-caste system based on 
social function (38.45-6)" (Dundas 1991, 173). 
23 
Interestingly, he adopts the Hindu bias against sudras, although he acknowledges that they can attain the 
quazi-mendicant status of ailaka (Jaini 1979, 294-5). 
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22 For more on caste in Jainism in general, see Jaini (1979, 67,74,290-1). There exists a famous narrative 
in the Adipurana in which the first Tirthankara Rsabha creates aIl the castes save the brahman, who is 
created by his son (and inferior) Bharata (see Jaini 1979,288). Both create the castes when they are mere 
worldly kings and have not yet achieved moksa. The Adipurana is apologetic about the existence of caste, 
which it sees as belonging to the inferior world of the lait y - a carry-over of the ide a from earlier texts. 
According to Dundas, it tells us that, "from the cosmological point of view, the existence of Jain brahmans 
and other castes can be ascribed to the bad world-age in which we live, through whose malign influence a 
pristine and undifferentiated human caste (manusyajati) is transformed into a four-caste system based on 
social function (38.45-6)" (Dundas 1991, 173). 
23 Interestingly, he adopts the Hindu bias against sudras, although he acknowJedges that they can attain the 
quazi-mendicant status of ailaka (Jaini 1979,294-5). 
22 
kings - the first such endeavor in the Jaina literature. Here we get the most cogent 
position of all of the sravakacaras (texts on lay conduct) thus far on the subject of 
Jainism and war, kingly duties and polity. 
That being said, the Adipurana never actually states a set of rules for ksatriya-
dharma, nor does it formulate any codified self-defense discourse. Medieval Jaina kings 
(like textual scholars today) are left to read between the lines - to ponder the possible 
meaning of a rich narrative of stories and references. One of the most important and 
revealing narratives advanced in this regard reflects the popular pan-Indian ideal of the 
cakravartin, the world-conquering king. This is presented in the narrative of Rsabha, the 
first Tirthankara of this world age, and Bharata, his son, the first universal emperor of this 
world age. The Adipurana, a Digambara text, expands upon chapters two and three of the 
Svetambara Jamvuddivapannatti, which contrasts two different types of kingship, 
exemplified by the contrast between Rsabha and Bharata. Rsabha is "the 'emperor of the 
excellent dharma' (dhammavaracakkavatti), while Bharata is the 'emperor of the four 
directions of India' (cauramtacakkavatti)" (Dundas 1991,178). Notably, the Svetambaras 
make no mention of Bahubali, Bharata's half-brother, whose dramatic renunciation of 
earthly kingship sets an important precedent for Digambara Jaina kings (see below). 
Chapter forty-two features Bharata instructing "an assembly of warriors in the 
duties of kings and the warrior class, all of whom are said to be related to the spiritual 
warriors, the Digambara monks, through having their birth in the Three Jewels of right 
faith, knowledge and conduct" (Dundas 1991, 119-20). Bharata "firmly enjoins all kings 
to protect not only themselves and their subjects but also the Jain community and 
doctrine" (Dundas 2002, 120).25 Specifically, ksatriyas are enjoined to protect the kula 
(literally "family," meaning those who are suitable for monastic ordination (Dundas 
1991, 182n49)), doctrine, self, subjects and equality (Dundas 1991, 182). The Adipurana 
42.200-3 advocates "evenhandedness towards one's subjects. The evil [ones], that is, 
The Adipurana is considered the prototypical treatise on how a Jaina monk should advise the king. As 
Dundas (1991, 177) outlines the topic, it is supposed to have been recited by Rsabha himself to his son 
Bharata, moulded into a literary work by Rsabha's chief disciple, and consequently recited by all the 
ganadharas down the line to Gautama, Mahavira's chief disciple, who recited it at the behest of Srenika, 
the king of Magadha. Jinasena thus follows a well-established tradition in reciting it to his own patron, the 
south Indian monarch Amoghavarsa Rastrakuta. This provenance "ensures that it is no ordinary literary 
work: it is the first and only Parana, to be distinguished from the false Hindu texts which teach violence. 
Anything which exists outside it is a sham" (Dundas 1991,177). 
25 
Specifically, they are to keep the doctrine free from brahmanical influence. 
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25 Specifically, they are to keep the doctrine free from brahmanical influence. 
23 
those who perform acts of violence, should be punished, and the good, who gain their 
livelihood in the proper manner, that is, the Jains, should be protected" (Dundas 1991, 
184). In Adipurana 42.238, the king is compared to a cowherd (in his role as protector of 
subjects). Most importantly, the Adipurana 42.195-6 contains a qualified denouncement 
of war, stating that "although it is inevitable that a king will fight his neighbours in order 
to expand his kingdom, if he is attacked by a more powerful neighbour, then the enemy 
should be conciliated because war is bad for the people" (Dundas 1991, 184). Exactly 
why war is bad for the people (is it chiefly on account of its devastating effect on society 
or the soul?) is not stated. Nevertheless, clearly the anuvrata of ahimsa weighs heavily on 
the king's every action. It is negotiated here by the very call to protect and advance the 
Jaina community, which is seen, implicitly, as a good that justifies war in the appropriate 
circumstances. In this way, the Adipurana continues the tradition of early (probably 
verbal) stories ensconced in inscriptions that celebrate the violence of Jaina monks who 
founded dynasties in the ancient period (see above). Their actions would have been self-
justified by the fact that they were acts of supreme community-building.26 
Connecting the martial to the spiritual 
In the Adipurana, the issue of war (taboo in the early texts) is not only discussed openly 
but subsumed within a broader spiritual framework. In negotiating the balance between 
the duties of a king and the ideal of ahimsa, the Adipurana builds on the two-level model 
of Jaina society and presents martial duty as an imperfect reflection of spiritual duty.27 It 
On this note, Jaini, who writes that "a Jaina's identification with his community could often be carried to 
extraordinary lengths" (Jaini 1979,286), speculates that Jainas outlasted the Buddhists in India, who 
eventually disappeared under the combined influence of Muslim invasions and Hindu devotionalism, 
because Jaina teachers, although sharing with Buddhist acaryas an emphasis on philosophical issues, also 
"showed equal or perhaps even greater concern with the creation of works intended for the ordinary 
layperson. Virtually nothing of a similar nature or scope [as the Jaina sravakacara texts] was produced by 
Buddhist authors" (Jaini 1979, 285). Compared to forty or so sravakacara texts listed by R.Williams, 
Theravada Buddhists came up with only one, the Upasakajanalamkara of Ananda (twelfth century C.E.), 
and the Mahayana canon contains only a small portion on lay matters in Santideva's Siksasamuccaya (ninth 
century C.E.) (Jaini 1979, 285n20). 
27 
As Cort puts it, the Jaina "political theorists" differed from their Hindu contemporaries in a way similar 
to the Buddhists, by distinguishing between laukika and lokottara (this world and the other), thus 
establishing a parallelism but also a "moral superiority of the other-worldly spiritual conqueror (Jina) to the 
this-worldly political conqueror (cakravartin)" (Cort 1998,98). For more on the distinction between 
laukika and lokottara in the definition of Jaina values and conduct among my interviewees, see Chapter 
Two. 
 
r   
 
  
  
 
  l 
, 
l   t 
 
 i  
  
 
 
i   .2  
  
,  
   I
  Y t i   ty.27 
26 ti   
  
 l    t  m it  t  ti    i t   t  i  
l r . irt ll  t i  f  i il r t r  r  [  t  i   t t ]  r   
i t t r  ( i i , ). r  t  f rt  r   t t  li t   . illi , 
   th  
 '
27 As Cort puts it, the Jaina "poli tic al theorists" differed from their Hindu contemporaries in a way similar 
to the Buddhists, by distinguishing between laukika and lokottara (this world and the other), thus 
establishing a parallelism but also a "moral superiority of the other-worldly spiritual conqueror (Jina) to the 
this-worldly political conqueror (cakravartin)" (Cort 1998,98). For more on the distinction between 
laukika and lokottara in the definition of Jaina values and conduct among my interviewees, see Chapter 
Two. 
24 
does so by drawing on the rich metaphorical warrior imagery in the tradition. As Dundas 
writes, "martial conquest is the central image and metaphor of Jainism, giving the 
religion its very name" (Dundas 1991, 173).28 He claims that this reflects the pan-Indie 
warrior culture (a link to "ancient Indo-European warrior brotherhoods" (174)) that 
Jainism participated in from earliest times, in which "the figure of the religious warrior 
conquering karma and death is a later adaptation and transformation of the old Vedic 
myth of the heroic figure, Indra, overcoming his foe, Vrtra" (Dundas 1991, 174).29 
Similarly, 
it is noteworthy that both Mahavira and the Buddha were members of the warrior 
caste. The career of Mahavira in particular, and countless Jain ascetics after him, 
bears witness to a form of spiritual heroism and struggle which struck an empathic 
chord within an ancient Indian cultural world where the martial values of the warrior 
were widely esteemed. (Dundas 2002, 17)30 
According to Dundas, the warrior traits at the heart of Jainism naturally made it a fit with 
medieval kings.31 Dundas describes how terms such as gana (troop) and sangha 
(assembly), used by Jainism and Buddhism to describe groups of ascetics, were used in 
early Vedic texts "to refer to warrior brotherhoods, the young men's bands which were a 
The designation "Jaina" derives from the Sanskrit root Ji - "to conquer." Jina thus translates as 
"conqueror," and Jaina as "one who follows the conquerors (Jinas)" (See Dundas 2007, 43). 
29 
Dundas writes: "I would like to suggest that Jainism can profitably be regarded as exemplifying 
throughout its history what has been styled as the 'path of heroism' (viryamarga), a reconfiguration of 
warrior codes of bravery and physical control in the ascetic search for spiritual power and mastery, qualities 
which have led to Jain monks being much respected since medieval times by groups such as the Rajputs 
who identify their own background in martial terms" (Dundas 2007,43). 
30 
Note the language of the laukantika (world-ending) gods to the young Mahavira, encouraging him to 
renounce the kingdom and fulfill his role of Tirthankara: "Victory, victory to thee, gladdener of the world! 
Victory, victory to thee, fortunate one! Luck to thee, bull of the best ksatriyasl Awake, reverend lord of the 
world! Establish the dharma-tirtha (teaching of the holy path) for the sake of every living being in the 
entire universe; it will bring supreme benefit to all!" (from the Kalpa-sutra, translated in Jaini 1979, 11-12) 
31 
See also Dundas (2002, 119) for another reason for Jainism's popularity with kings: its "ability to confer 
a brand of prestigious northern culture upon southern warriors while at the same time enabling them to 
distance themselves from peasant, Hindu society" (Dundas 2002,119). The Jaina king wields a "moral" 
kingship, as opposed to the "heroic" kingship of the early Tamils and the Hindu "ritual" kingship (the 
model of Burton Stein, in Dundas 1991,175). Also, Dundas notes the economic incentive such a king most 
likely felt, thanks to the "sizeable Jain communities possessing considerable economic power" (Dundas 
1991,176). He questions, however, the true "Jainness" of these opportunistic kings. Therefore, Jaina 
kingship was also indicative, to an extent, of a "fluid religiosity," as evidenced by the famous Jain king 
Camunda, who also dedicated temples to Visnu and Siva (Dundas 2002, 120). 
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29 Dundas writes: "1 would like to suggest that Jainism can profitably be regarded as exemplifying 
throughout its history what has been styled as the 'path of heroism' (viryamarga), a reconfiguration of 
warrior codes of bravery and physical control in the ascetic search for spiritual power and mastery, qualities 
which have led to Jain monks being mu ch respected since medieval times by groups such as the Rajputs 
who identify their own background in martial terms" (Dundas 2007,43). 
30 Note the language of the laukantika (world-ending) gods to the young Mahavira, encouraging him to 
renounce the kingdom and fulfill his role of Tirthankara: "Victory, victory to thee, gladdener of the world! 
Victory, victory to thee, fortunate one! Luck to thee, bull of the best ksatriyas! A wake, reverend lord of the 
world! Establish the dharma-tirtha (teaching of the holy path) for the sake of every living being in the 
entire universe; it will bring supreme benefit to aIl!" (from the Kalpa-sutra, translated in Jaini 1979, 11-12) 
JI See also Dundas (2002, 119) for another reason for Jainism's popularity with kings: its "ability to confer 
a brand of prestigious northern culture upon southern warriors while t the same time enabling them t  
dist ce them elves from peasant, Hindu society" (Dundas 2002, 119). The Jaina king wie ds a "moral" 
k ngship, as opposed t  the "heroic" kingship of the early Tamils and the Hindu "ritual" king hip (the 
model of Burton Stein, in Dundas 1991, 175). AIso, Dundas notes the economic incentive suc  a king most 
likely feh, thanks to the "sizeable Jain communities possessi g consid rable economic power" (Du das 
1991, 176). He questions, however, the true "Ja nness" of these opportunistic kings. Therefo e, Jaina 
kingship was also indicative, to an ext nt, of a "fluid religiosity," as evidenced by the famous Jain king 
Camunda, who also edicated temples to Visnu and Siva (Dundas 2002, 120). 
25 
feature of Aryan nomadic life" (Dundas 2002, 17). This points to the primacy of the 
sangha and the veneration of the sangha. 
The Adipurana, in effect, performs a double maneuver: it subsumes the spiritual 
under the martial, and then the martial back under the spiritual, highlighting how the two 
are inextricably linked. On the one hand, "Jainism is described as a weapon of war (1.4), 
the various ascetic practices are compared to an army that conquers the enemy, karma 
(4.153 etc.), and the monk is instructed to abandon his body like that of an enemy on the 
battlefield (11.98)" (Dundas 1991, 173-4). Similarly, the Adipurana 42.28 states that 
ordinary people become warriors by taking monastic ordination; thus the "warrior can 
mean not only the individual who participates in the world of warfare and kingship, but 
also the ordinary monk" (Dundas 1991, 182). On the other hand, warriors are "related 
(sajatiya) to monks" by virtue of being "descended from the very first ksatriya, Rsabha, 
who is the personification of the Three Jewels, the essence of the Jain religion" (Dundas 
1991, 183). The stress on the Three Jewels is noteworthy, for by replacing natural birth 
from one's mother with a new birth from the Three Jewels, one transcends the boundaries 
of mere worldly birth and is reborn as a spiritual warrior. As Dundas puts it, the ideal that 
is ultimately emulated is that of the ascetic as a nonviolent warrior on the "battlefield of 
meditation" (Dundas 1991, 179, citing AP 20.247-8). 
This is further reinforced by characterizations in the Adipurana of worldly 
kingship as "ambiguous...something both valuable and dangerous and open to corruption 
by flawed men" (Dundas 1991, 178). As such, it needs the strong presence of Jaina monk 
advisors to keep it just.32 Elsewhere, Dundas calls it "a subtle model of kingship" (Dundas 
2002, 120). This is exemplified in the Digambara story of Bharata, the first Jaina 
cakravartin,33 and his half-brother, Bahubali. Bahubali resists surrendering his kingdom 
to Bharata, who wishes to lay claim to it. The two fight a duel, which Bahubali wins, only 
to realize at the last moment the transience of kingship and worldy affairs. He 
There are many examples in the Adipurana to reinforce this point, for example: the monk-minister 
Svayambuddha, who instructs Mahabala, one of Rsabha's incarnations; the divine advisers who prevent the 
King of Magadha from attacking Bharata; and the various ministers who prevent a bloody battle between 
Bharata and Bahubali (Dundas 1991, 181n47). 
33 
The Jainas include twelve cakravartins in their world history of sixty-three great men, a fact John Cort 
links to Dundas' comments on the centrality of the warrior image in Jainism (see Cort 1998, 98). The term 
cakravartin is first used between the fifth and fourth centuries B.C.E. by the authors of the Maitri 
Upanisad, although the idea of a wide-ruling king is traced back to the High Vedic era (1200-800 B.C.E.) 
(http://www.bookrags.com/research/cakravartin-eorl-03/). 
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26 
consequently abdicates the throne and stands in the forest for a year in meditation, after 
which time, as Dundas writes, he gains "the true Jain victory, conquering the real 
enemies, the passions, and thus becoming, according to the Digambaras, the first human 
of this world age to achieve liberation" (Dundas 2002,120). The story thus compromises 
the pan-Indian warrior ideal of the cakravartin, which normally legitimates digvijaya, 
"total conquest," in the role of jigisu, "conquering king who imposes order and prevents 
anarchy" (Dundas 1991, 179). 
Not only that, Bharata himself, as the prototypical Jaina cakravartin, performs his 
warrior duties through a monk-like demeanor within the established system of anuvratas 
and pratimas that we have been discussing. He fasts, meditates, and does puja before 
embarking on his pradaksina, the ritual circling of his kingdom.34 Along the way, he 
punishes wrongdoers "without violence, but rather through innate capability (sakti; 
28.30), the prime qualities of the cakravartin being calmness and energy (29.36)" 
(Dundas 1991, 179). The barbarians, too, who know nothing of dharma and karma, are 
brought under the king's sway (Dundas 1991, 179).35 The whole process is seen as 
resulting from the accumulation of great merit, as is the very existence of Jaina doctrine 
itself (Dundas 1991,179). However, the merit of the worldly cakravartin is unequal to 
the merit of the spiritual kingship exemplified by Rsabha, who shows "true world 
conquest" by setting out on his mendicant wanderings (Dundas 1991, 179). Rsabha's is 
considered the real battle, and his Tirthankarahood the "true victory on the battlefield of 
meditation" (Dundas 1991, 179, citing AP 20.247-8). Under his guidance, his sons 
eventually renounce worldy kingship. Adipurana 34.132 states that, "embraced by the 
royal prosperity of austerities (tapolaksmi), intent on the achievement of omniscience, 
[they] forgot the royal prosperity of kings (rajalaksmi)" (quoted in Dundas 1991, 180). 
If the Hindu cakravartin represents, as Katherine Young states, the tradition's 
acknowledgment of offensive war (Young 2004, 283), the meaning and significance of 
34 
In the thirteenth century Trisastisalakapurusacaritra of Hemacandra, which contains a retelling of the 
story, Bharata, before the conquest of each kingdom, performs the pausadha vrata, "a lay ascetic practice 
in which he became a temporary mendicant.. .it is the spiritual power derived from this renunciation that 
allows him to conquer the world" (Cort 1998, 99). 
35 
In the Trisastisalakapurusacaritra, the actual description of his conquest is noteworthy for its sense of 
calm orderliness and serenity. The cakravartin "smoothed the uneven ground, that was like a ploughed 
field;" the army has "an unimpeded course everywhere" (Trisastisalakapurusacaritra 1:216). In the same 
way, Bharata has only to concentrate on the guardian deity of the enemy kingdom during his pausadha 
vrata ritual, and the rival surrenders, "realizing that it was impossible to defeat a cakravartin" (Cort 1998, 
99). 
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34 In the thirteenth century Trisastisalakapurusacaritra of Hemacandra, which con tains a retelling of the 
story, Bharata, before the conquest of each kingdom, performs the pausadha vrata, "a lay ascetic practice 
in which he became a temporary mendicant. . .it is the spiritual power derived from this renunciation that 
allows him to conquer the world" (Cort 1998, 99). 
35 In the Trisastisalakapurusacaritra, the actual description of his conquest is noteworthy for its sense of 
calm orderliness and serenity. The cakravartin "smoothed the uneven ground, that was like a ploughed 
field;" the army has "an unimpeded course everywhere" (Trisastisalakapurusacaritra 1:216). In the same 
way, Bharata has only to concentrate on the guardian deity of the enemy kingdom during his pausadha 
vrata ritual, and the rival surrenders, "realizing that it was impossible to defeat a cakravartin" (Cort 1998, 
99). 
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the Jaina cakravartin is much less clear. In the end, he is ever-mindful of his 
responsibility to observe ahimsa, and knows that he can "ultimately only gain mastery of 
the world by winning through to the genuine kingship of austerities and becoming a 
monk" (Dundas 2002, 120). The story of Bahubali reinforces and reorients the 
cakravartin around the monkhood's nonviolent ideal, always the central feature of Jaina 
life. But, at the same time, as the advice given by Bharata to his men and Jinasena's 
various injunctions show, there is an equal place for the strong individuality of the merit-
gaining warrior, freed from prior stigma through his refuge in the anuvratas and justified 
in his role as protector of the Jaina kula. In this way, the Adipurana's presentation of the 
Jaina cakravartin becomes an effective balancing discourse between the necessary 
warrior duties of the king and the ever-present vow of ahimsa of the Jaina. 
Late Medieval Period (tenth to thirteenth centuries C.E.) 
Virodhi-himsa 
All the formulations of Jaina ksatriya-dharma discourse discussed so far, despite 
successfully advancing what Cort calls "a specific moral ideology of kingship" (Cort 
1998, 86), have nevertheless remained largely implicit, advanced through narrative and 
so on. They do not overtly proclaim how or when a king should engage in war. In all the 
medieval sravakacaras (texts on lay conduct), the emphasis firmly remains on ahimsa in 
personal conduct, and only abstractly applies to the messy business of war. As Cort 
writes, "the ideal Jain king...was an ideal layman" (Cort 1998, 102). We have already 
seen how, as such, his end goal is renunciation, as advocated by the Jaina cakravartin 
stories such as those of Rsabha's sons renouncing kingship.36 The monks continue to be 
esteemed as exemplars of moral authority, which inspires the championing of a unique 
Jaina ideal (counter to the Hindu one) of the dedicated ascetic warrior striving for moksa 
- an ideal behind which the Jaina laity (presumably in actual fact) readily rallied. 
Of the twelve cakravartins in the Universal History, ten of them renounce their kingship and become 
mendicants (Cort 1998,102). 
 
l  
 
 
  
  
 
  
   
   '   
ti e 
    
.
 
I  
lly   
,
 
 ,          .   
it , t  i l i  i  ...   i ll  t , .   l  
 ,  , i   l i  i ti ,  t   t  i  ti  
t i    t   '   i  i ship.36   ti  t   
t   l r  f r l t rit , i  i ir  t  i i  f  i  
              
             . 
36   
, 
28 
However, over the course of this time, as Jaina kingdoms grew and violence 
increased, it is likely that Jaina kings and their advisors grew discontent with the old 
model of the monk-like cakravartin, whose temporal/spiritual balance subdued enemies 
with almost no violence. A new concept, therefore, found its way into the texts, which 
marks the last major development in the discourse on ksatriya-dharma. It is the clearest 
and most bold articulation yet of the Jaina position on violence in war, and it appears to 
still be widely used today by Jainas to negotiate the tricky discourse of ahimsa and war.37 
Virodhi-himsa is a concept conceived by monks; however, it reflects most cogently a lay 
reality (military war) in a Jaina world increasingly shaped by the presence of the laity and 
Jaina kingdoms.38 
Contemporary Jaina authors such as Sangave (2001,143-148) trace virodhi-himsa 
to the Purusarthasiddhi-upaya of Amritchandra (twelfth century C.E.), which expands 
upon the distinction between samkalpi-himsa and arambhi-himsa in the Tattvartha-sutra 
(see above), and further divides arambhi-himsa into three categories: Udyami-himsa, 
occurring in the normal conduct of one's occupation, whether that of a soldier, 
agriculturalist, trader, or industrialist;39 Graharambhi-himsa, unavoidably committed in 
the performance of domestic tasks such as the preparation of food; and Virodhi-himsa, 
"unavoidably committed in the defense of person and property against assailants and 
enemies" (Sangave 2001, 148). These are distinguished, as before, from Samkalpi-himsa, 
intentional and knowing himsa. Thus, Jaini writes that Jainas "have considered even 
For instance, K.C. Jain writes: "Ahimsa does not mean that Jainism does not sanction fighting on the 
battle-field for the right cause. In the history of India, there are instances where numerous Jaina warriors 
did not lag behind the followers of other faiths in battle fields for the cause of mother-land, self respect and 
family honour. This does not constitute violation of ahimsa prescribed in Jainism. It prohibited wars and 
battles only for the wrongful cause" (Jain 1985, 81-2). 
38 
The influence and size of the laity is reflected in the sheer number of sravakacaras. Dundas writes that, 
"by the thirteenth century, an extensive literature had emerged, Svetambara and Digambara, which 
meticulously delineated the duties and obligations of the Jain layman.. .situating him in a world based as 
much upon monastic abstraction as practical reality." However, still "all the authors were, with one 
exception, monks" (Dundas 2002, 189). The one lay writer is the Digambara Asadhara (thirteenth century 
C.E.) (Dundas 2002, 298n7). 
39 
The internal divisions to do with occupation are first introduced by the Adipurana, whose enumeration of 
the six modes of allowable livelihood for laity gives primacy of place to asi (governance, kingship) (Jaini 
1979,172n33). Incidentally, the Jaina Puranas followed the traditional hierarchical ordering of the sastras 
(disciplines) as was common throughout ancient India. Foremost in the traditional hierarchy of sastras was 
1) philosophy (aniviksiki), which illumined 2) spiritual and moral wisdom (trayi), which reciprocally 
supplemented reason with transcendent truths. Trayi was followed by 3) the practical science of livelihood 
(varta), and finally 4) the art of governance (niti), which made the other three possible by removing 
obstacles and allocating resources (for more on this in contrast to the horizontal model of modern scientific 
disciplines, see Pande 1984, 5). 
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38 The influence and size of the lait y is reflected in the sheer number of sravakacaras. Dundas writes that, 
"by the thirteenth century, an extensive literature had emerged, Svetambara and Digambara, which 
meticulously delineated the duties and obligations of the Jain layman ... situating him in a world based as 
much upon monastic abstraction as practical reality." However, still "ail the authors were, with one 
exception, monks" (Dundas 2002, 189). The one lay writer is the Digambara Asadhara (thirteenth century 
C.E.) (Dundas 2002, 298n7). 
The internai divisions to do with occupation are first introduced by the Adipurana, whose enumeration of 
the six modes of allowable livelihood for lait y gives primacy of place to asi (governance, kingship) (Jaini 
1979, 172n33). Incidentally, the Jaina Puranas followed the traditional hierarchical ordering of the sastras 
(disciplines) as was common throughout ancient India. Foremost in the traditional hierarchy of sastras was 
1) philosophy (aniviksiki), which illumined 2) spiritual and oral wisdom (trayi), which reciprocally 
supplemented reason with transcendent truths. Trayi was followed by 3) the practical science of livelihood 
(varta), and finally 4) the art of governance (niti), which made the other three possible by removing 
obstacles and allocating resources (for more on this in contrast to the horizontal model of modern scientific 
disciplines, see Pande 1984, 5). 
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killing, when done in self-defense or during a purely defensive war, to involve not 
samklapaja-himsa but a less serious variety called virodhi-himsa (injury generated by 
standing in opposition)" (Jaini 1979, 171). As we have seen, the acceptance of degrees of 
violence based on intention results from the gradual loosening of strict monastic 
restrictions on worldly action throughout the medieval period. By this point (post tenth 
century), the presence of the laity is so pronounced that, in the texts, an overt way of 
dealing with the issue of self-defense is introduced. 
However, the concept of virodhi-himsa is problematic as well. Its authenticity in 
some cases is contested by academics, as it seems to have been a peripheral concept (at 
best) in actual medieval society. It is a "noncanonical" concept (Jaini 1979, 171n32) 
attested to in no ancient works (as we have seen) and appearing in virtually no text before 
the thirteenth century. One early reference to virodhi-himsa is in the Sagaradharmamrta-
tika, a commentary on the Sagaradharmamrta of Asadhara; however, this is a late text 
since Asadhara's original is already dated around the thirteenth century C.E. Modern 
Jaina authors advocating a self-defense discourse trace the origins of virodhi-himsa to the 
Yasastilaka-campu of Somadevasuri (tenth century C.E.), which contains a single 
passage (11.97) that is quoted by all subsequent authors as the basis for virodhi-himsa. 
However, Jaini writes that this passage is "by no means explicit." It only "seems to imply 
that killing in a defensive war is a kind of virodhi-himsa.. .best avoided if possible (ie: by 
entering the mendicant path) but 'acceptable' for laypeople" (Jaini 1979, 313n62). 
Furthermore, Somadevasuri's other famous work, the Nitivakyamrta (tenth century C.E.), 
which Jaini calls "the only book on polity by a Jaina author" (Jaini 1979, 171n32),40 
makes no mention of it. In fact, it makes no mention of defensive war at all, except to say 
that kings should regard war as a "last resort" (Jaini 1979, 171). Finally, the idea of 
virodhi-himsa is also strongly contradicted by the Jaina epics such as the Ramayana, 
which "makes it clear that even killing in self-defense must lead one to rebirth in hell," as 
exemplified by Laksmana, who murders Ravana and earns hell despite that murder being 
considered "just" (Jaini 1979, 314n62). These are some of the ways that the oft-quoted 
notion of virodhi-himsa, despite its initial appeal, is nonetheless shrouded in ambiguity. 
Seemingly not very revealing, however. Dundas downplays its importance, suggesting that it conforms 
mostly to pan-Indie rules and "barely shows any Jain traits at all" (Dundas 1991,176). 
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Influence of anekantavada? 
It is beyond the scope of this discussion to consider in any depth the influence of the 
doctrine of anekantavada (non-absolutism) on himsa discourse, but it is an interesting 
angle to conclude on. That the concepts are related is obvious from many contemporary 
Jaina statements linking virodhi-himsa with anekantavada, although given our 
discussion, the usual problems with virodhi-himsa (as to its authenticity as an established 
part of the medieval discourse) apply.41 The one well-known criticism of anekantavada 
that can be mentioned has to do with its nature of "flexible fundamentalism" (Chappie 
1993, 93).42 While it is extremely effective throughout the tradition in establishing a 
relation of tolerance and openness with competing traditions, it is rarely (if ever) used to 
critique positions within Jainism itself. As Chappie says, the Jaina belief structure has 
"remained unaltered for nearly three thousand years...in a sense, Jaina fundamentals are 
unshakeable" (Chappie 1993,91). Therefore it is unlikely that anekantavada was 
responsible for compromises in injunctions on ahimsa.43 
Compare Sangave: "Human beings have limited knowledge and inadequate expression. That is why 
different doctrines are inadequate; at the most they are one-sided views of the Truth which cannot be duly 
enclosed in words and concepts. Jainism has always held that it is wrong, if not dangerous, to presume that 
one's own creed alone represents the truth. Toleration is, therefore, the characteristic of Jain ideology. Even 
the Jain monarchs and generals have a clean and commendable record of their credit in this regard. The 
political history of India knows no cases of persecution by Jain Kings, even when Jain monks and laymen 
have suffered at the hands of other religionists of fanatical temper ... it cannot be denied that the Jainas 
fostered the principle of toleration more sincerely and at the same time more successfully than any other 
community in India" (Sangave 1990, 10-11). 
Similarly, K.C. Jain writes that the doctrine of naya, resulting from anekantavada, "produced an 
atmosphere of mutual harmony and made the Jainas broad-minded. Throughout the history whenever the 
Jaina rulers were in power, there is not a single instance of tyranny on the followers of other religions. 
Because of the broad-mindedness of Jainas, there are several instances when rulers became patrons of 
Jainism by giving liberal grants to them even though they did not adopt it (Jain 1985, 82). In relation to 
this, G.C. Pande also writes: "The spread of pacifism can become effective only if human nature is 
sufficiently educated morally and spiritually not to seek the settlement of disputes even at the expense of 
others. In other words, unless the Jaina ideal of equality between oneself and another is distributively 
realized in a society, the ideal of non-violence cannot be effectively adopted collectively. Reversing Plato's 
dictum we might state that the individual is the state in miniature and the way to establish justice in society 
is to establish it in the heart of each and every one. 'Darmasya tattvam nihitam guhayam.'" (Pande 1977, 
28-9). 
42 
Chappie actually uses this term to describe syadvada, the doctrine of manifold viewpoints, a principle 
closely related to anekantavada. 
43 
Nevertheless, Anne Vallely suggests that Jaina anekantavada may actually be a form of genuine 
pluralism - a way out of the "epistemological quagmire [of] moral relativism or exclusivity" (Vallely 2004, 
100). This is because "it grants that epistemological neutrality is an impossibility for ordinary humans, but 
the doctrine does not require it. Anekanta does not predicate its pluralism on epistemological neutrality. 
Instead, it asserts that the holding of even an uncompromising position on truth (as Mahavira did with 
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Conclusion 
Medieval Jainas clearly considered it far more important to apply the ideal of 
nonviolence to the practical needs of life (diet, conduct, and so forth) rather than to large-
scale abstractions such as international relations and state warfare. This emphasis on the 
personal and the individual through internal mindfulness reflects the monastic ideal at the 
heart of Jainism. Nevertheless, over history, as Jainism expanded in the early and 
medieval periods, the laity (and lay matters) assumed an increasingly prominent place in 
the society, as reflected in (and facilitated by) the textual tradition of the monks. Texts 
such as the Tatthvartha-sutra of Umasvati, the Adipurana of Jinasena, and the 
Yasastilaka-campu of Somadevasuri contributed to the development of a uniquely Jaina 
discourse on himsa vis a vis Jaina kings, which justified violence in war, albeit indirectly, 
1) by appealing to community and the virtue of community-building, 2) by drawing on 
warrior traits inherent in the religion itself (both of these are found in the ideal of the 
cakravartin), and 3) by the popular but also textually problematic concept of virodhi-
himsa, developed in the late medieval period. As discussed, virodhi-himsa remains very 
much an imperfect contribution to Jaina ksatriya-dharma discourse, because it is so 
under-represented in the tradition itself, especially during the medieval period. As Jaini 
writes, nicely summarizing our discussion, mendicants (and also the mendicant mentality 
at the heart of the religion): 
have clearly exerted great efforts to avoid personally harming any living thing; but 
their record on the issue of condoning violent behavior is less clear ... great Jaina 
generals were not condemned by mendicant leaders for their violent actions; on the 
contrary, their high position in the state was seen as a boon to the entire religious 
community. Jaina literature, moreover, is by no means pacifist (in the sense that 
Quakers are, for example): only aggressive war is proscribed, while the subject of 
fighting in defense of one's country is passed over almost without comment. As for 
the Jaina layman's personal responsibility in time of war, it has never been confronted 
directly. (Jaini 1979, 313) 
respect to nonviolence) can coexist with a celebration of conceptual, philosophical and moral diversity" 
(Vallely 2004, 101). Still, Chappie's point applies. 
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I will attempt just such a "confrontation" of contemporary Jaina views on the 
issue of violence, especially violence in self-defense, in the following chapters. 
i 
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Chapter Two 
Discussions of Jaina Values and Conduct Among Contemporary 
Jainas in Delhi and Jaipur 
The previous chapter has outlined the development within medieval Jainism of a textually 
verifiable discourse on ksatriya-dharma. How relevant is this to modern Indian lay 
Jainism? Do medieval Jaina views factor in legitimating violence in self-defense today? 
If not, what are some other strategies? In particular, how prevalent is virodhi-himsal That 
virodhi-himsa continues to remain a convenient, albeit imperfect, answer to the problem 
of himsa in war is suggested by many articles on Jaina websites such as 
www.jainworld.com. But do these views necessarily reflect the views of modern Indian 
lay Jainas? 
In the next two chapters, I analyze the views of seven Jaina laypersons and five 
Terapanthi Sadhvis on issues related to legitimating violence in self-defense. My 
expectation at the outset is that virodhi-himsa factors greatly in modern views, as 
suggested earlier by passages quoted from contemporary Jaina authors such as Vilas 
Sangave. In doing this ethnographic research, I follow the tradition of scholars such as 
James Laidlaw, John Cort, Lawrence Babb and Marcus Banks, all of whom have 
published ethnographies on Jaina communities, mostly in the nineties.1 However, as I 
mention in my introduction, much of the data for these ethnographies was collected over 
ten years ago, before India's nuclear tests at Pokhran in 1998. As a result, these 
ethnographies do not take into consideration Jaina views in twenty-first century "nuclear" 
India. How, if at all, have these views changed? How are they similar and, most 
importantly, do they relate to medieval Jaina views on legitimating violence as seen in 
the development of ksatriya-dharma discourse (Jaina "Just War" theory)? Is there a 
conflict of values or a reinterpretation of the tradition? Have some aspects of the tradition 
See References for dates. Marcus Banks has written mostly about Diaspora Jainas in the U.K. I discuss 
his work, in particular his designation of certain Jainas as "neo-orthodox" in the Conclusion. 
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(such as the emphasis on intention, for example ) been elevated over others? What are the 
main patterns and/or discontinuities? 
Cort calls modern Jainas "rather apolitical" (Cort 1998, 85).3 Laidlaw's view is 
that "the Jaina laity does not generally regard its attitudes towards matters of government 
policy, international politics or capital punishment as being conditioned by the doctrine 
of non-violence" (Dundas 2002, 191, citing Laidlaw 1985). In this and the following 
chapter, I show some differences from these views. As mentioned earlier, in order to 
render my analysis manageable, I limit my discussion to self-defense and related issues 
such as world peace, placing particular emphasis on national and international spheres. 
Of course, contemporary social and political contexts change; therefore, I also attempt to 
outline these contexts wherever possible in advance of my analysis of individual issues.4 
The present chapter serves as a foundation for this discussion by examining more 
broadly the views of my interviewees on issues related to Jaina values and conduct. This 
provides a context for the more specific discussion of legitimating violence in self-
defense. The questions I am interested in are: what is the main Jaina value or values 
according to my interviewees? Can Jaina values impact the social sphere in any way, and 
if so how? What is the best form of Jaina conduct given these values? What does this say 
about the way contemporary Indian lay Jainas imagine society? In analyzing the positions 
of my interviewees, I note similarities and differences from the medieval positions 
outlined in Chapter One. In the following chapter (Chapter Three), I relate these findings 
to my discussion of self-defense and the specific issues listed in the Introduction. 
2 
Dundas writes that lay people "seldom exercise their imaginations greatly about the religious implications 
of their normal day-to-day activities, placing the emphasis instead, if challenged, on their purity of 
intention" (Dundas 2002,191). 
3 
He also notes that they need encouragement to enter political affairs, even to protect Jaina social and 
ethical interests. Similarly, he says that lay Jainas also criticize mendicants who establish public 
relationships with politicians. This continues "a tendency, which has existed for seven hundred years, in 
which Jains have viewed most rulers as alien and potentially hostile" (Cort 1998, 85). For more on this, see 
below. 
4 
For a list of these issues, see the Introduction. 
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2 Dundas writes that lay people "seldom exercise their imaginations greatly about the religious implications 
of their normal day-to-day activities, placing the emphasis instead, if challenged, on their purity of 
intention" (Dundas 2002, 191). 
3 He also notes that they need encouragement to enter political affairs, even to protect Jaina social and 
ethical interests. Similarly, he says that lay Jainas also criticize mendicants who establish public 
relationships with politicians. This continues "a tendency, which has existed for seven hundred years, in 
which Jains have viewed most rulers as alien and potentially hostile" (Cort 1998, 85). For more on this, see 
below. 
4 For a list of these issues, see the Introduction. 
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Profile of Interviewees 
My interviewees numbered seven (three men, four women) with ages ranging from early 
twenties to late sixties: two women in their sixties, two men in their forties and fifties, 
two women in their thirties, and one man in his early twenties. Five people were married 
(two men, three women). In addition to these, I interviewed a group of five Terapanthi 
Sadhvis, with ages ranging from fifty to eighty years of age. 
Kamini 
Kamini is a thirty-two year old course coordinator at the University of Mumbai, where 
she is also a visiting professor of Jainology. Additionally, Kamini was one of my fellow 
scholars at the International Summer School for Jaina Studies (ISSJS) 2007.1 spoke with 
Kamini on many occasions. By no means was she a removed or distant professorial 
figure; instead, she was warm, talkative, and curious. She often asked the visiting 
scholars questions about Canada and the United States, and willingly answered our own 
questions about Indian current events such as the Gujjar riots happening at the time in 
Rajasthan.5 
Kamini grew up in a village outside of Mumbai where Hindu goddess worship 
continues to be a key feature of religious life. Her Jaina family is not an exception in this 
regard - in fact, Kamini's aunt regularly becomes "possessed" by the goddess {Devi) and 
serves as the intermediary between Devi and her devotees. I was intrigued by Kamini's 
rural roots, and her family's unorthodox brand of Jainism. Perhaps this is why, despite 
being Svetambara Jaina, she identifies herself "just as a human" rather than Jaina or 
Hindu, although when pressed she said she would call herself Jaina for census purposes.6 
In her day-to-day life, she said she draws most upon Jaina philosophical concepts such as 
anekantavada over and against such elements as family traditions and teachings of 
The Gujjars are one of India's many native groups. In June 2007, they were demanding "Scheduled Tribe" 
(ST) status from the Rajasthani government. The protests turned violent and major roads into Rajasthan 
from Delhi were shut down for days. See also Chapter Three. 
I received the same response from Pratibha, the other academic whom I interviewed (see below). In fact, 
none of the lay Jainas I interviewed except Uma, the homemaker, uncompromisingly called themselves 
Jaina. Most said Jaina first, then Hindu (see note about Jainas identifying as Hindus in the Introduction). 
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36 
acaryas. However, she is no idealist, especially when it comes to ethical issues. As will 
be shown, she is definitely more of a pragmatist than my other interviewees. 
Pratibha 
Pratibha, sixty-seven, is a retired professor of political history, formerly at the University 
of Rajasthan. She is a life-long Gandhian and still lectures on Gandhi in her spare time. 
She has been involved in various social initiatives (more on this below) and remains 
currently active with "two or three" NGO's. Like Kamini, Pratibha considers herself 
above distinctions of religion and caste: "I'm not a very rigid orthodox person," she told 
me. "I'm Jaina in the sense that I follow the main tenets of Jainism. [But] I intermix with 
the Hindus, and also with the Hindu temples all the time. So there is no barrier, but 
essentially I follow Jainism." 
Pratibha considers the Jaina Namokara Mantra (the principal mantra of Jainism), 
vegetarianism, and "to some extent the essential spirit and concept of non-possession" as 
main tenets of Jainism. Her own approach to problems is through a patient application of 
nonviolence. She does not even raise her voice. I asked her whether she considers such an 
approach Gandhian, Jaina, or both - if such distinctions can even be made. She replied: 
It's very hard to analyze myself at that level, but I think I'm both, and one more. I'm 
both in the sense that Gandhi-ism has made a dent on my mind and is reflected in my 
attitudes. I'm very sure that my mother, who was a devoted Jaina, has left a deep 
impact on me and my samskarams [as well], both at the level of ideology and 
behaviour. And third, my father, who was an administrator of an educational 
institution and subsequently left it during the British government, was involved in the 
freedom movement and svadeshi movement. I'm deeply influenced by these three. 
When I asked her whether they influenced her in her course of study and her interest in 
Gandhi, she said: "My bringing up, yes. My choice of studying Gandhi was my own, at 
the PhD level, and after that it seeped in more and more in my ideas and my attitudes. So 
I think it's both. At times one is not very conscious and is inadvertently influenced by [for 
example the] Gandhian ideology of my father, and the period." 
rn
l    
  
 I  
 
 ''l
''l 1   1 
I  
1 
 
~ rn   
    
1 
  
lf 1 l  l
 
l  
 I  
 
 
 l'  
1   
so  
 
1  
 
37 
Pratibha was born Svetambara but married into a Digambara family. Regarding 
the distinction between the two Jaina sects, she says that she is "not really rigid about it," 
although she did express reservations over the strictness of Digambara Jainism, noting 
that there is "too much emphasis on how to eat food, what food to eat, stand and eat, eat 
at one time, don't have any dwellings..." Also, she considers the rejection by Digambaras 
of stri-moksa (liberation of women) "very difficult for me to accept."7 When she first got 
married, she felt a similar way about the nakedness of Digambara monks, although she 
points out that eventually she realized "that the hesitation lies in me, not in their 
appearance." Nevertheless, she still considers Svetambara monks and nuns "more 
accessible." One exception, she told me, is the Digambara Acarya Ksamasagar, a modern 
saint with whom she continues to be "very impressed."8 
Like Kamini, Pratibha also draws upon Jaina philosophical concepts in her day-
to-day life: "The first priority is clearly the tenets of Jainism, including theory of 
knowledge, anekantavada, and syadvada." But she also stresses the importance of family 
traditions, a point reflected, it would seem, in her initial concerns over aspects of her 
husband's Digambara identity. Interestingly, despite her enthusiasm for Sri Ksamasagar, 
she says that she is generally "not attracted" to the teachings of the acaryas, as an 
important factor in her daily understanding of Jainism. 
7 
Orthodox Digambara views deny the possibility of liberation for women. For more on this, see Jaini 1991. 
Sri Ksamasagar completed a M.Tech degree from Saugar University before taking monastic vows at age 
twenty-three. He is known for publishing numerous books, among them the life story of Acarya 
Vidyasagar, a well-known modern Digambara saint (some say mystic) based in Madhya Pradesh. K.C. 
Sogani, an expert in Jaina mysticism, considers Vidyasagar (b.1946 in Karnataka; initiated as a muni in 
1968) one of only three genuine mystical acaryas in contemporary Indian Jainism, the other two being 
Vidyanand (based in Delhi) and Mahaprajna, the head of the Terapanthi order (based in Ladnun). 
According to Sogani, the Terapanthis continue to do the most work in modern Jaina mysticism, advocating 
preksadhyan meditation, a form of Jaina yoga that is especially popular among affluent Svetambara Jainas, 
and publishing modern confessionals and other forms of mystic writing (one such book that is widely 
known is Mirror of the Self) (Sogani, ISSJS lecture, June 22, 2007). According to Sogani, most Jaina 
sadhus today are "not spiritual" (in the sense of spirituo-religious); rather, they do ethics (that is, preach 
rules of conduct). They are moral rather than spiritual. For more on this important distinction between 
ethics and spirituality, see below. 
Pratibha says she enjoys dialoguing with Acarya Ksamasagar whenever she can. Asked if she 
thinks he is a mystical saint in the manner of his guru, she professes a dislike for the term "mystical:" "I 
cannot say. I feel that in the spiritual journey there are several levels that one attains. I don't call it 
mysticism. I call it spiritual journey, in which at times through meditation, at times through knowledge, at 
times through practicing certain religious ceremonies...you do have a kind of experience which I cannot 
explain very well in the empirical sense." She says she does not practice any forms of meditation save 
repeating and chanting the Namokara Mantra a few times each morning and each evening. Asked whether 
she considers Vidyasagar her guru, her answer was immediate: "I have no guru. Namokara mantra is my 
guru." 
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Shugan 
Shugan is a fifty-six year old Digambara, and the only other person I interviewed besides 
Kamini involved in the ISSJS. By profession, he is an information technology (IT) 
consultant, now retired, who presently divides his time between studying Jaina 
philosophy and serving as Director of the International Summer School for Jaina Studies 
(ISSJS), a position he has occupied since the school's inception three years ago. He told 
me that he sees his work as Director as a kind of social service for the benefit of Jainas 
and non-Jainas alike. 
Shugan, too, mostly draws on Jaina philosophical concepts such as anekantavada. 
In fact, he was the most knowledgeable by far of all my interviewees on points of 
sravakacara conduct and Jaina philosophy (he also quoted stories from Jaina myths on 
various occasions). However, his knowledge is less that of an academic and more that of 
a devout Digambara practitioner. It is based in part on family tradition but mostly 
developed through a lifetime of self-effort spent contemplating Jaina devotional 
scriptures such as the Soman Suttam and the Bhagavati Parana. It was not uncommon on 
a few occasions for Shugan to take me aside and confide in me certain personal struggles 
he was having with concepts from within the tradition. His responses to my questions 
were similarly candid. 
In response to the question "Are you Jaina or Hindu?," Shugan said "I am both, 
but Jaina first."9 
Uma 
Shugan's wife, Uma, is a sixty-four year old self-described homemaker. Uma was born a 
Svetambara Sthanakvasi10 Jaina, and married Shugan, a Digambara. Out of the list of 
aspects of Jainism that most influence her, she chose family traditions alone. It is 
9 
Interestingly, Shugan also considers himself "to a large extent" an Advaitin as well as a Jaina, "except the 
concept of Brahman, and return of reincarnation after nirvana." When asked about this, he says that the key 
principle from Advaita that he relies on is niskama-karma, the principle of disinterested action from the 
Bhagavad Gita. "I consider the Gita a part of Advaita Vedanta," he said. He told me he has a copy of the 
Gita at his house, which he studies on occasion. Although nobody else said they were Advaitin as well as 
Jaina, everyone of the lay Jainas I spoke to with the exception of Anita, Shugan's daughter living in Geneva 
(see below), said they had a copy of the Gita in their house. 
For a brief description of Sthanakvasi Jainism, see below. 
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9 Interestingly, Shugan also considers himself "to a large extent" an Advaitin as weIl as a Jaina, "except the 
concept of Brah an, and retum of reincarnation after nirvana." hen asked about this, he says that the key 
principle fro  dvaita that he relies on is niska a-kar a, the principle of disinterested action fro  the 
hagavad ita. "1 consider the ita a part of dvaita edanta," he said. e told e he has a copy of the 
ita at his hou se, hich he studies on occasion. lthough nobody el se said they ere dvaitin as eIl as 
Jaina, everyone of the lay Jainas 1 spoke to ith the exception of nita, Shugan's daughter living in eneva 
(see belo ), said they had a copy of the ita in their house. 
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interesting that all my (lay) interviewees except Kamini mentioned family traditions as 
either the first or second most important element of Jainism in their day-to-day lives. This 
is significant as it highlights the degree to which the Jainas I spoke to value their 
individual (family) autonomy. However, out of everybody, Uma was the only person to 
choose family traditions solely." She was also the only one to call herself Jaina alone (not 
Jaina and/or Hindu).12 
Uma was quiet and nervous at the start of our interview, especially when 
answering questions on nuclear weapons and ahimsa in international affairs (questions 
she clearly was not used to answering); however, she soon warmed up and began 
recounting her many initiatives at promoting ahimsa on the community level (Uma and 
Pratibha were the most socially active of all my interviewees). She also displayed a 
toughness on certain issues (for instance, capital punishment) that contrasted with her 
husband's more demure attitude. In this way, she again distinguished herself from most of 
the other interviewees, with the exception of the policeman Amit (see below). 
Anita 
Anita, Shugan and Uma's daughter, is a thirty-six year old Indian Jaina living in Geneva, 
Switzerland, where she works as a project manager. She is a mother of two, married to a 
Jaina of mixed Jaina/Hindu background. As a Diaspora Jaina, she daily balances a 
spectrum of identities - for example, her home's devotional space (puja) houses not only 
Jaina murtis (figures of reverence and devotion) but also murtis of Rama, Krsna, Siva, 
Ganesa, as well as Buddha. She says she prays to each of these at different times, and that 
different deities just "pop up" when she needs help with different tasks. 
Anita says she knows of no other Jaina families in Geneva and of no Jaina 
temples in the whole of Switzerland. On most Sundays, therefore, she goes with her two 
children either to the nearby ISKCON temple or to the neighbourhood church to give 
Interestingly, nobody (not even Shugan) mentioned Jaina myths as particularly important, although there 
is some overlap here as we may include these under the teachings of Jaina acaryas, which one young Jaina 
man, Ravi, did choose (see below). 
12 
We will recall the strong emphasis on family in medieval Jaina society as well, in particular the ksatriyas 
in the Adipurana being enjoined to protect the kula (literally "family;" in this case, meaning the Jaina 
community - that is, those who are suitable for monastic ordination). In this regard, Arti Dhand has written 
an interesting paper on the way ethical decisions among Hindus are often based on notions of the family 
(see Dhand 2002). 
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12 We will recall the strong emphasis on family in medieval Jaina society as weIl, in particular the ksatriyas 
in the Adipurana being enjoined to protect the kula (literally "family;" in this case, meaning the Jaina 
community - that is, those who are suitable for monastic ordination). In this regard, Arti Dhand has written 
an interesting paper on the way ethical decisions among Hindus are often based on notions of the family 
(see Dhand 2002). 
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them, as she says, "the experience of faith." At home, she maintains a regular practice of 
prayer that also reflects her multi-faith environment. She prays with her children two 
times a day, once in the morning, once in the evening. Their routines at both times 
include chanting the Namokara Mantra and the pan-Indian "Om," as well as repeating the 
Hindu Gayathri Mantra and various Christian prayers learned in school.13 As she says, her 
children practice prayers from "three religions, twice a day, and they love it." 
Given Anita's situation, it is perhaps unsurprising that she has a somewhat 
ambiguous relation to the term "Hindu." While she definitely feels Indian, and her family 
roots in Jainism are strong, her present identity is also shaped by the fact that she is a 
Diaspora Jaina surrounded by many religions.14 This appears to impact the way she 
relates to herself as an Indian. On one occasion when I spoke to her, she called herself 
"Indian and Jaina, not Hindu," but on another occasion she said she was "Jaina first and 
[then] Indian and Hindu." 
She cites family traditions as most important to her day-to-day life - "my nuclear 
family traditions." These are especially important to her in trying to maintain a 
connection to a living, breathing Jainism for her children.15 She also says she is 
increasingly drawn toward Jaina philosophical concepts such as anekantavada and 
syadvada, the principles of non-absolutism and conditional assertion. Like most Jainas I 
spoke to, she takes a pragmatic approach to these concepts (the most pragmatic of all my 
Anita's children, like many of the Jainas I spoke to, including Uma and Ravi (see below), attend or have 
attended a Christian school. Uma in particular attributed among other things her compulsion for tidiness, 
especially when it comes to picking up litter ("I put all the wrappers and these things in my purse"), to her 
time in the Christian school: "[Shugan] gets angry at me, [saying] why are you collecting all the garbage in 
the car? I say no, I'm not going to [stop] - because I was taught this in my school when I was small, and 
that thing is still in me." 
14 
The birth of the Jaina Diaspora is also dated to Vircand Gandhi's 1893 trip to America to attend the 
World Parliament of Religions. "I come from a religion that is older than Buddhism and Hinduism," he 
announced. Thus began at first a slow trickle, and more recently a steady flow of lay Jainas venturing 
beyond India and establishing communities in places as far as North America and New Zealand. In the last 
year of his life (1901), Gandhi was called to the English Bar, a rare honour at the time for an Indian. He 
was also active in the kind of political activism very popular with many Jainas today. This included 
fighting to shut down a European-run slaughterhouse set up "on a holy hill" in Bengal by a wealthy 
businessman (King and Singhvi 1993, 39. They do not specify which hill). These types of acts are seen as 
social service by the Jainas that support them. For more on the Terapanthi opposition to these tactics, see 
below. 
Something of her own childhood experience is retained in the touching way that she prays with her 
children. As she tells it, her father used to sit in padmasana every morning in the front room, wrapped in a 
shawl, reciting Jaina prayers. She would tap on his shoulder and the shawl would open, and she would 
scurry onto his lap and become enveloped by the shawl while he prayed. She carries on this same tradition 
with her own daughter too. "Hopefully," Anita says, "she will get this feeling of peace and carry on the 
tradition of prayers." 
 
,   ,    .   ,       
t  
m
1  
m l.l3
 l  
 1  
lf  1  
1
15 
 
  1 
 
13 t 1  V
V
rn 1 I
I
1  l  1 1 
14 The birth of the Jaina Diaspora is also dated to Vircand Gandhi's 1893 trip to America to attend the 
World Parliament of Religions. "1 come from a religion that is older than Buddhism and Hinduism," he 
announced. Thus began at first a slow trickle, and more recently a steady flow of lay Jainas venturing 
beyond India and establishing communities in places as far as North America and New Zealand. In the last 
year of his life (1901), Gandhi was called to the English Bar, a rare honour at the time for an Indian. He 
was also active in the kind of political activism very popular with many Jainas today. This included 
fighting to shut down a European-run slaughterhouse set up "on a holy hill" in Bengal by a wealthy 
businessman (King and Singhvi 1993,39. They do not specify which hill). These types of acts are seen as 
social service by the Jainas that support them. For more on the Terapanthi opposition to these tactics, see 
below. 
15 Something of her own childhood experience is retained in the touching way that she prays with her 
children. s she tells it, her father used to sit in pad asana every orning in the front roo , rapped in a 
sha l, reciting Jaina prayers. he ould tap on his shoulder and the sha l ould open, and she ould 
scurry onto his lap and beco e enveloped by the sha l hile he prayed. he carries on this sa e tradition 
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interviewees, next to Kamini). She stresses their applicability to real-world situations. Of 
anekantavada, she says "I feel I can apply it." Of syadvada, she told me: "I think it's a 
very nice way of seeing how we can achieve spiritual purification, in a very worldly 
sense. It's not about reaching level fourteen [of the gunasthana16]; it's about moving from 
one to two at least." However, she also feels there is at times too much emphasis in 
Jainism on these philosophical concepts. She notes the unavailability of accessible Jaina 
Gunasthanas are mystical "stages of quality" that outline a path to liberation (moksa) that can be 
followed (theoretically) in one lifetime. Thus a seeker progresses from the first gunasthana to the 
fourteenth gunasthana (the apex of the spiritual path), at which point he or she becomes a siddha (perfected 
being), free of all karma. The state of samyak-darsana (spiritual awakening) happens in the fourth 
gunasthana (for a discussion of samyak-darsana, see Chapter Three). Dundas writes that the gunasthanas 
"appear for the first time in Digambara texts at the beginning of the common era, although some of its 
constituent elements are earlier" (Dundas 2002,150). He continues that gunasthana doctrine "demonstrates 
general approval of the validity of the householder's role and its linkage to that of the ascetic"; however, it 
fails to cast "genuine sociological light on the way Jains envision their position in the world" because most 
Jainas agree that human beings of this world age cannot progress past the sixth or seventh gunasthana 
(Dundas 2002,152). 
My own observations contradict mis somewhat. Most Jainas I spoke to (including faculty at 
ISSJS) pay lip service to the idea of the sixth or seventh gunasthana as a ceiling, but in reality they 
consider enlightenment as something tangible and graspable in this life, through ascension of all fourteen 
gunasthana on the path of Jaina mysticism. K.C. Sogani, who writes on Jaina ethics and mysticism, states 
that it is possible to do all fourteen stages in one lifetime - enthusiasm is the key (Sogani. ISSJS lecture 
June 14 2007). This is tied to Sogani's definition of religion as spirituality - a favourite theme in his work. 
According to Sogani, Jainism is "humanistic in its approach and spiritualistic in its depth." It denies the 
identification of religion with personal and social morality. Rather, religion is necessarily deeper than 
morality. Religion is a "transcendent mystical experience that is permanent, trans-subjective, blissful, 
intuitive, supersensuous, infinite, incommunicable, ineffable." It starts in the fourth gunasthana and 
culminates in the fourteenth (Sogani. ISSJS lecture June 14 2007). Similarly, M.R. Gelra, in a public 
lecture at ISSJS, spoke of enlightened beings on gunasthana thirteen (the highest before ultimate liberation 
in the form of death) existing today beyond the borders of Bharat Ksetra (India) - for example in the 
United States, Canada, and South America (Gelra. ISSJS lecture, June 18 2007). In this way, it is possible 
for Arhants (enlightened beings) and Tirthankaras (those enlightened beings that choose to perform the 
social service of preaching the eternal Jaina doctrine) to "always be with us." Many Indian Jainas revere Sri 
Mandar Swami as one such modern Tirthankara. It is believed that he lives not in Bharat Ksetra, since the 
quota of twenty-four Tirthankaras has already been filled, but in some other place in Jambudvipa (the name 
for the Earthly realm in traditional Jaina cosmology). What's more, he sends his body to different places 
psychically. 
In this regard, one lecturer at ISSJS even took me aside and confided in me that "if you or others 
one day reach the state of Bhagavan Mahavira, you can teach real Jainism." He explained his startling 
statement by way of a (probably minority) view among some affluent Jainas that Westerners, especially 
spiritually-minded ones, on account of the fact that they live "almost like we describe heaven," are closer to 
the goal of moksa (liberation), also called kevala-jnana (absolute knowledge). This is because religious-
minded Westerners realize - like Mahavira did - that comfort and affluence alone are not enough, and thus 
start a "true search." By comparison most Indians, he said, are still obsessed with gaining wealth (private 
conversation with ISSJS faculty member, June 13 2007). 
According to traditional gunasthana doctrine, some souls (the so-called abhavyas) cannot be 
liberated. They do not know who they are. For more on Jaina gunasthanas, see "Jaina Mysticism" in 
Sogani 2002. 
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( undas 2002,152). 
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literature for children, especially in Switzerland.17 Possibly reflecting the conditions of 
her own upbringing in an orthodox Digambara household, she mentioned that most Jaina 
books (in her mind) seem to be in Sanskrit, a language she does not understand (like 
Pratibha, Anita too noted the unnecessary strictness in Digambara teachings). 
Ravi 
Ravi (real name changed) is an engineering student in his early twenties whom I met in 
Delhi. He was the youngest person I interviewed, and also the most "secular" (he was 
least concerned with religious matters). Although he called himself Jaina, he was (he 
confessed) not very conscious of what this meant. Ravi was certainly the least 
knowledgeable on Jaina concepts or scriptures.18 While others, including Anita from 
Geneva, professed quite a bit of knowledge of scholastic Jainism, Ravi by comparison 
had never even heard the word anekantavada before. Nevertheless, he considered his 
Jaina identity equal to his identity as a Hindu. 
Ravi, too, identified family traditions as most important in his day-to-day life. He 
was the only one, however, to also cite the teachings of Jaina acaryas. This came as a 
surprise to me considering his lack of formal knowledge of Jainism, but then again 
perhaps Ravi wishes to learn more, if not specifically about his faith, then certainly about 
the collection of principles (culled from Jainism) that make up his family's worldview. 
Ravi's own family seems casual in their approach to religion, as he often told me how he 
learned the importance of nonviolence and tolerating another's view (ahimsa and 
anekantavada - once I told him what the word meant) not from them but from the social 
and religious diversity at university (see below). 
Amit 
Amit (real name changed) is a middle-aged policeman who has been on the Indian police 
force for many years. Needless to say, Amit's line of work is unorthodox for a Jaina. His 
demeanor struck me as both professional and sensitive, a mixture of pride and humility. 
17 
Organizations like JAINA (Federation of Jaina Associations In North America) are trying to change this 
by providing materials for download from their website (Sulekh Jain, ISSJS lecture, June 1 2007). 
In this way, he was also the most "neo-orfhodox" of my interviewees (see Conclusion). 
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18 In this way, he was also the most "neo-orthodox" of my interviewees (see Conclusion). 
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Perhaps it is possible to consider him the most indicative of the Jaina warrior ideal 
discussed in Chapter One. Amit offered a very revealing look at the intersection of Jaina 
ideals with real-world situations involving very real levels of violence. His responses to 
key issues - among them capital punishment, ahimsa and world peace, and most 
interestingly the relationship of the Jaina community to police - were revealing. I wish I 
had had more time to speak with him; however, the brief glimpse I obtained will have to 
do until further research is done on the fascinating minority sub-section of the Indian 
Jaina community that is Jaina police officers. 
Sadhvis 
My final interviewees were a group of five Svetambara Terapanthi Sadhvis in the order 
of Sri Mahaprajna, the successor to Acarya Tulsi in the direct lineage of the seventeenth-
century reformer and establisher of the Terapanthi sect, Acarya Bhiksu. They permitted 
me to use their full religious names. These are: Sadhvi Sri Mohan Kumari Ji (head 
Sadhvi); Sadhvi Sri Sankalp Sri Ji; Sadhvi Sri Man Kumari Ji; Sadhvi Sri Basant Prabha 
Ji; and Sadhvi Sri Kalpmala Ji. Sadhvi Sri Mohan Kumari Ji spoke the most, along with 
Sadhvi Sri Sankalp Sri Ji. Sadhvi Sri Mohan Kumari Ji told me that in their collective 
day-to-day life, all the Sadhvis draw upon the "teachings of the Jainas and Lord 
Mahavira," preaching his scriptures wherever they went. 
As mentioned in the introduction, because of the language barrier (I spoke no 
Hindi), I had to rely on translators from within the lay community of devotees. Because 
my presence was something of a novelty, many lay Terapanthi Jainas (young and old, 
men and women), came to hear our conversation. Many of these devotees spoke English 
and freely gave opinions or clarifications - a situation that at times turned chaotic as 
everybody spoke at once. Sometimes the devotees debated with the Sadhvis (in Hindi) for 
several minutes, leaving me to wonder how much of the actual conversation was sadly 
lost in translation. Nevertheless, I found that I could communicate with the Sadhvis on 
key points. Even though they spoke very little English (only a few words), they seemed 
to understand the language better than they spoke it, and often pre-empted my translators 
by answering me directly (in Hindi). On important points, such as the role of the unique 
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Terapanthi social service movement called Anuvrat (see nuclear weapons question in 
Chapter Three), the head Sadhvi Sri Mohan Kumari Ji personally made sure I understood. 
Jaina Values 
In general, ethics (with the exception of value theory) is concerned with the relation of 
values to conduct. Thus, an ethical valuation considers an act right or wrong based on 
values deemed good or bad. This is one task of moral theory (to evaluate actions based on 
their deontic status as right or wrong). The other, as mentioned, is purely to investigate 
the nature of moral value itself (Timmons 2006,12). In line with this, I began my inquiry 
into views on self-defense by asking my interviewees what, in their opinion, constituted 
the main Jaina "value." This, I reasoned, should form the basis of their subsequent views 
and reactions to challenging problems such as nuclear weapons, capital punishment, and 
so forth. 
Plurality of values 
Although in general my interviewees privileged ahimsa as the main Jaina value (there 
were some exceptions, as I show below), everyone except Kamini situated ahimsa within 
a larger framework of other Jaina values. Asked "what is the main Jaina value?," Shugan 
replied "nonviolence and being self-oriented." Uma said "nonviolence, telling the truth, 
not harming anybody, and helping everyone wherever help is required."19 Ravi replied 
"nonviolence and attachment to family values and belief systems."20 Later, he also 
expressed a strong belief in individualism and mutual respect, in the spirit of 
anekantavada (non-absolutism), although he had trouble saying whether these values 
were Jaina values. Anita cited "nonviolence and vegetarianism." Only Kamini mentioned 
nonviolence by itself. 
For more on the altruistic tendencies of my interviewees, see section on Jaina conduct. 
20 
Ravi stressed the need to "carry forward to your kids [such proper values as] respecting your elders, 
contributing back to your family and society." These are very general values, to be sure, but they are 
consistent with his emphasis on personal family identity. Nevertheless, it is interesting that he identifies 
these as "Jaina" values. 
 
 
 1 
  m   
 
  
 lf , 1 1 
fense 
1 t   
 
. 
f 
  
rn 1 
  . ,  
 V
ired.,,19
 f  ,,20
   i f     ,     
 ,         
  .     .     
19  
20 Ravi stressed the need to "carry forward to your kids [such proper values as] respecting your eIders, 
contributing back to your family and society." These are very general values, to be sure, but they are 
consistent with his emphasis on personal family identity. Nevertheless, it is interesting that he identifies 
these as "Jaina" values. 
Ahimsa, aparigraha, anekantavada 
The Sadhvis stated that the main Jaina values are ahimsa (nonviolence), aparigraha 
(non-possessiveness), and anekantavada (non-absolutism). Sadhvi Sri Mohan Kumari Ji 
replied directly to me: "Ahimsa, aparigraha, anekantavada. Three." Not one, I asked? 
"No." Pratibha, too, mentioned ahimsa, aparigraha, and anekantavada (although she did 
not mention anekantavada by name but referred in general to the Jaina "theory of 
knowledge"), as did the policeman Amit. Pratibha also characterized Jainism on the basis 
of its "concept of godhood" and "some kind of emphasis on celibacy."21 
The guiding principle of Jaina values 
Out of everyone, Amit elaborated most on the topic of values. In particular, he related 
them to his line of work. He emphasized how they provide the moral fortitude to deal 
with a number of high-stress situations, thus keeping him on the right course. In this way, 
Amit echoed the medieval belief that lay action (especially in conflict situations) requires 
the strong guidance of Jaina religious ideals to keep it just, as epitomized by the monk-
like cakravartin. However (as I show below), Amit does not consider himself too much 
like a monk. In fact, he spoke out against the ineffectiveness of monastic approaches to 
violent situations. 
Amit listed aparigraha, anekantavada, and to a lesser extent ahimsa as principal 
Jaina values. He interpreted aparigraha (the "doctrine of non-accumulation") in the 
manner of most lay Jainas, as responsibly balancing accumulated wealth; however, he 
also emphasized aparigraha in personal terms as resisting consumerist pressures on 
relatively poor cop salaries. Amit repeatedly referred to the challenges - physical, 
psychological, economic - that Indian policemen face on a daily basis.22 The Jaina values 
All Jainas hold that the vow (yrata) of celibacy, both lay (lesser) and monastic (greater) variants, was 
Mahavira's unique contribution to Jainism as the last Tirthankara of this world-age. Thus Mahavira 
expanded on Parsvanatha's four-fold system of vratas, which included ahimsa and aparigraha, to a five-
fold system with the introduction of the vow of brahma (celibacy). Jainas claim this was necessary for the 
transition from the fourth to the fifth yuga (world age), in which the perfect state of the universe fell into 
further degradation. The five vows are thus: ahimsa, satya (truth), asteya (non-stealing), brahma, and 
aparigraha (non-possessiveness). 
22 
As he wryly put it, "your world is very different from mine." He alluded to grizzly murder scenes, 
described being shot, and spoke at length of corruption in the police force. He emphasized the personal and 
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22 As he wryly put it, "your world is very different from mine." He alluded to grizzly murder scenes, 
described being shot, and spoke at length of corruption in the police force. He emphasized the personal and 
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of aparigraha and anekantavada serve to balance these pressures and to give one 
strength; thus anekantavada, he said, makes one ready to receive anything through "all 
kinds of inputs" with the bold attitude of "give it to me." Ahimsa, by contrast, despite 
increasing sensitivity to life and yielding "harmony with creation," was a much more 
ambiguous concept. Amit said that ahimsa is difficult to carry out in life and thus takes 
great courage and also mental fortitude (see below). 
Uniquely of all my interviewees, and perhaps most indicative of the medieval 
warrior ideal, Amit directly mentioned the Three Jewels themselves (right faith, right 
knowledge, right conduct), stating how as a police officer they help him take a principled 
moral stand in situations where the right course of action is not always clear and easy. As 
he put it, the Three Jewels establish a moral ceiling - a point past which one will not go. 
This is in line with the constant adherence of warriors to the Three Jewels suggested by 
the Adipurana. 
Ahimsa "not for cowards" 
As mentioned, Amit echoed a popular Jaina belief - drawing on warrior traits - when he 
emphasized that, most importantly, ahimsa is "not for cowards." Shugan also stressed this 
aspect of ahimsa in his response to the nuclear weapons question (see below).23 Amit 
similarly stated that taking refuge in the Three Jewels takes "moral courage." Finally, as 
we have seen, he described anekantavada in terms of having the courage to be ready to 
receive anything through "all kinds of inputs" with an attitude of "give it to me." Amit 
strongly opposed ahimsa if it meant the paralysis and sacrifice of society. Do you, he 
asked rhetorically, "like a dumb, nude blind fellow - keep sitting and not act at all?" 
Notably, Amit is essentially describing the appearance and demeanor of a Digambara 
monk or (in conduct only) a Svetambara nun. Amit's view was not unique among the lay 
public effects of this corruption, including the widespread public distrust of police (common throughout 
India), which itself sometimes leads to violence. Indeed, the view that a large number of police officers, 
politicians, and judges are in general corrupt was reflected by many of my interviewees, most notably 
Anita. This echoes Babb's findings that many Jainas are suspicious of government, however as I argue in 
the Conclusion this does not mean that they are necessarily "apolitical." 
23 
It is interesting that the men (Amit, Shugan, and Ravi) emphasized this aspect of ahimsa, but the women 
did not. 
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did not. 
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Jainas I spoke to. When I asked Uma, for instance, if we should keep silent all the time so 
as not to hurt anybody (with speech or otherwise), she replied "no, you have to protest."24 
Ahimsa in terms of "human to human relations" 
Kamini was the only one to single out ahimsa alone as the main Jaina value, stating that 
the depth to which Jainism takes the notion of ahimsa qualifies it as such: "The main 
Jaina value according to me is of course nonviolence because it has gone to the extent of 
even treating one-sensed jivas [souls] as living. This makes you more in harmony, not 
just to humans but to the whole cosmos." For Kamini, the true sense of ahimsa in practice 
is grounded in "human to human relations," meaning the welfare of humanity and the 
ways humanity treats its own. All understandings of ahimsa are predicated on this 
position, which she explains thus: 
It has to start from the humans, of course, human to human relations, and then it has 
to go downwards. [Because first we] understand human relations, our life and the 
cosmos, and day-to-day life. Then it has to go to the complicated ones [that is, 
microscopic beings] because we don't know them, we know humans. We [also] know 
trees. We know animals. And then [we must bring this understanding] to all the 
smallest [microscopic beings], rather than just limiting ourselves to the small sensed 
living beings [such as insects], and humans. 
In this way, Kamini advocates beginning with what you know best (humans, animals, 
plants) and extending the same amount of care to those things that you cannot even see 
(cellular beings). In this web of life that ahimsa encompasses, she privileges "human to 
human relations" as the foundation for ethical action.25 It is tempting to relate Kamini's 
emphasis on the human level with the way violence was originally envisioned in the 
earliest parts of the Svetambara canon: only as an external activity and only on the level 
For more on Uma's views in this regard, see the Capital Punishment section. 
25 
In this regard, she also expressed worries over the World Wide Web because "it has lessened people 
meeting with people. In that sense I see it as a bad [influence]...You have a lot of information it is giving 
us. It's bringing the world closer intellectually, but I find it drifting away by heart." 
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25 ln this regard, she also expressed worries over the WorId Wide Web because "it has lessened people 
meeting with people. In that sense 1 see it as a bad [influence] ... You have a lot of information it is giving 
us. It's bringing the worId doser intellectually, but 1 find it drifting away by heart." 
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of humans, that is to say, multi-sensed organisms. However, as we can see, Kamini does 
not limit her understanding of ahimsa to only this.27 Note also the emphasis on harmony, 
in this and Kamini's previous response, which a few of my interviewees mentioned, most 
notably Amit. 
Downplaying ahimsa 
Interestingly, Amit and Pratibha both downplayed ahimsa to an extent, though for 
different reasons. As mentioned, Amit's concern was over the difficulty of practicing 
ahimsa in his day-to-day life as a police officer. He mentioned ahimsa only at the end, 
commenting on how it is "so easy to finish [sic], so hard to carry out in life." Although he 
said ahimsa increases sensitivity to life and yields "harmony with creation," this harmony 
is not easy to come by and demands great sacrifices - hence the need for courage in its 
application (for more on this, see also Amit's acceptance of capital punishment). 
By contrast, Pratibha was a great supporter of ahimsa (not surprising, because she 
is a Gandhian); she nevertheless initially failed to include it in her list of Jaina values. 
When I asked her why, she explained that ahimsa, in her view, is a universal moral value 
that is widespread in Indian religious thought and therefore cannot be considered a 
uniquely Jaina value: "ahimsa [is problematic] in the sense that ahimsa is prevalent in 
Hinduism, in Jainism, in Buddhism. But yes, Jainas emphasize nonviolence, or ahimsa, 
more than other streams or traditions." In this way, both she and Amit downplayed the 
centrality of ahimsa among the Jaina values.28 
See Chapter One. Kamini's fascination with the human level extended to a discussion she had with her 
acarya about early canonical ideas of rebirth. She told me that, according to her acarya, the earliest parts of 
the Svetambara canon say nothing on the issue of karma affecting creatures other than human beings. This 
casts doubts on whether earliest recorded Jainism accepted rebirth from animal to human (or vice versa). 
We will recall from Chapter One that earliest canonical views (in the Ayaranga and the Suyagadanga 
Suttas, for instance) depict rebirth as an either/or situation between moksa on the one hand and the world of 
"hellish beings and animals" on the other. A later Agama (the Niriya-Valya Upanga), however, does allow 
that over many lifetimes four-prana beings (beings containing the elements of water, air, fire, earth) 
gradually diminish their karmas and become humans (Private discussion, June 15 2007). 
27 I elaborate on this point further in the section on Jaina conduct. 
28 
Her responses to the ethical issues (below) also reinforced that she thinks ahimsa is a foundation not only 
of religious but of secular thought as well. 
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28 Her responses to the ethical issues (below) also reinforced that she thinks ahimsa is a foundation not only 
of religious but of secular thought as well. 
Other values -forgiveness 
We can see that, by and large, the values enumerated by my interviewees are variants of 
the Five Vows: ahimsa, aparigraha, satya (telling the truth), acaurya/asteya (non-
stealing), and brahma (celibacy).29 The practice of the Five Vows in turn cultivates the 
Three Jewels. One important addition to this list of values is forgiveness (ksama), a key 
Jaina practice closely associated with the Five Vows and one of the principal virtues 
celebrated during the festival of Paryusan.30 Amit placed great emphasis on forgiveness. 
"Jainas," he said, "are hardwired for forgiveness." Amit pointed out how, during 
Paryusan, Jaina elders touch their grandchildrens' feet and ask for forgiveness.31 For 
Amit, this represents a fundamental evening out of high and low, young and old, in the 
true spirit of Jaina tolerance (anekantavada). This theme of evening out high and low is 
also prevalent throughout the medieval Jaina canon, as the previous chapter has shown. 
Amit, too, related forgiveness to his line of work, mentioning how it is crucial for 
removing mental tension and keeping one in "harmony" with one's surroundings. The 
Only non-stealing was omitted. 
30 
Paryusan is the most important Jaina festival for both Digambaras and Svetambaras. It occurs once a 
year (in late August/early September) and lasts ten days. For both Svetambaras and Digambaras it 
commemorates the entry of humanity into a new yuga, or cycle of time (for Digambaras, this is the 
transition from the third to the fourth yuga, marking the beginning of the need for labour among humans). 
Paryusan is marked by fasting on the part of both men and women (these fasts are declared with great 
pomp and show in front of the rest of the Jaina community). The festival culminates in a day of universal 
forgiveness. Digambaras also call it Paryusana Das Laksana, which refers to the ten (das) characteristics, 
or virtues (called cardinal virtues), that are considered inherent traits of the soul. The ten, which are 
typically read and discussed at this time, are: 
1. FORGIVENESS (KSAMA) - Total lack of anger. 
2. HUMILITY (MARDAVA)- Lack of pride. 
3. STRAIGHT FORWARDNESS (ARJAVA) - Lack of cunning. 
4. CONTENTMENT (SAUCH) - Lack of greed. 
5. TRUTHFULNESS (SATYA) - Lack of falsehood. 
6. SELF-CONTROL (SAYAMA) - Control over physical violence. 
7. AUSTERITY (TAPPA) - Austerity as repentance of one's sins. 
8. RENUNCIATION (TYAGA) - Giving up possessions both internal and external. 
9. DETACHMENT (APARIGRAHA) - Lack of attachment. 
10. CELIBACY (BRAHMACARYA) - Sexual abstinence. 
(This list is from http://www.jaindhcirmonline.com/festival/festivall.htm, accessed Nov 20 2007) 
31 
Typically, the asking of forgiveness is, like most lay actions in Jainism, considered an independent 
activity of the laity in the sense that it does not require monastic authority to legitimate it. That being said, 
on one occasion Shugan actually described the Jaina ritual of asking for forgiveness in a manner akin to 
Catholic Christianity, where one asks forgiveness of their guru and receives a penance in the form of 
fasting. From what I discovered, however, this practice of receiving penance handed down by a guru 
strongly opposes the usual view, repeatedly mentioned by my interviewees (including Shugan himself), that 
the Jaina householder is not accountable to anybody in his choices, his own karma being his rightful due. 
For more on the independence of the Jaina layperson, see below. 
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30 Paryusan is the most important Jaina festival for both Digambaras and Svetambaras. It occurs once a 
year (in late August/early September) and lasts ten days. For both Svetambaras and Digambaras it 
commemorates the entry of humanity into a new yuga, or cycle of time (for Digambaras, this is the 
transition from the third to the fourth yuga, marking the beginning of the need for labour among humans). 
Paryusan is marked by fasting on the part ofboth men and women (these fasts are declared with great 
pomp and show in front of the rest of the Jaina community). The festival culminates in a day of universal 
forgiveness. Digambaras also call it Paryusana Das Laksana, which refers to the ten (das) characteristics, 
or virtues (called cardinal virtues), that are considered inherent traits ofthe soul. The ten, which are 
typically read and discussed at this time, are: 
1. FORGIVENESS (KSAMA) - Totallack of anger. 
2. HUMILITY (MARDA VA) - Lack of pride. 
3. STRAIGHT FOR ARDNESS (ARJAVA) - Lack of cunning. 
4. CONTENTMENT (SAUCH) - Lack of greed. 
5. TRUTHFULNESS (SATYA) - Lack offalsehood. 
6. SELF-CONTROL (SAYA A) - Control over physical violence. 
7. AUSTERITY (TAPPA) - Austerity as repentance of one's sins. 
8. RE CI TI  (TYA A) - iving up possessions both internaI and external. 
9. ET C E T (APARI RAHA) - Lack of attach ent. 
10. CELIB C  (BRAH ACARYA) - Sexual abstinence. 
(This list is from http://www.jaindharmonline.comlfestival/festival1.htm. accessed Nov 202007) 
31 Typically, the asking offorgiveness is, like most lay actions in Jainism, considered an independent 
activity of the lait y in the sense that it does not require monastic authority to legitimate it. That being said, 
on one occasion Shugan actually described the Jaina ritual of asking for forgiveness in a manner akin to 
Catholic Christianity, where one asks forgiveness of their guru and receives a penance in the form of 
fasting. From what 1 discovered, however, this practice of receiving penance handed down by a guru 
strongly opposes the usual view, repeatedly mentioned by my interviewees (including Shugan himself), that 
the Jaina householder is not accountable to anybody in his choices, his own karma being his rightful due. 
For more on the independence of the Jaina layperson, see below. 
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capacity to let go and forgive is a key way of lessening the pressure of situations where 
one faces the results of brutal violence, witnesses corruption, and so forth. In this way, 
forgiveness seems to be principally a method of controlling anger. Amit explained how 
the practice of forgiveness "takes away all the poison bottled up inside you" and 
"cleanses the system." The net result is nothing less than transformative. Forgiveness, he 
said, "changes your psyche;" it frees you from the self-inflicted pain of a troubled mind. 
Again, we may assume that many of these troubles and conflicts arise directly from 
Amit's line of work. No doubt there is also stress in the very act of trying to harmonize 
this work with Jaina values. In this regard, Amit's Jaina values function both as stress-
makers and relievers of that stress, although he does not say this. 
Recognition of anekantavada 
All my interviewees, with the exception of Ravi, were familiar with the principle of 
anekantavada by name. It was not something distant or unidentifiable to them; rather, 
they readily identified with it and were at ease discussing it and relating it to their daily 
lives. For example, when I asked Uma whether it was violent for a parent to be the boss 
of a child, she replied: 
To some extent, till the age when a child cannot [sic: can] make his own decisions. 
Then, a parent has to boss - but when he grows up, like eighteen, twenty years, then 
he can make his own decisions. But [if] somehow or the other he cannot stick to his 
decisions, he has to take the help of his parents. Then I don't think it is good that you 
become the boss. He should have the freedom to do what he likes to [do]. 
[Me:] Kind of an anekantavada principle? 
Yeah. 
All identified tolerance and acceptance of multiple perspectives as key factors in their 
lives - even if they did not always call this non-absolutism or anekantavada. Ravi said he 
daily tries "to be more understanding, and respect others. Whatever he or she is, he is an 
individual and he has his own identity. [So I] try to respect them." I asked him if he 
would call this a Hindu or a Jaina value. He replied: 
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Well I learned it during my engineering years, so I cannot say. I met different sorts of 
people, from different communities, different castes, different backgrounds, so 
everybody had a different perspective on a particular issue. So I made an 
understanding that, okay, he or she is right in that respect. Like if I talk of a pen, 
maybe I say that it's an object to be used for writing... I'm right. But if I'm someone 
who is involved with geometry, so I see that particular stuff as a cylindrical object, 
long and elongated. Both perspectives are right, so we need to think which 
perspective we are considering. 
[Me:] Did your parents teach you anekantavadal 
No. 
[Me:] Really? Do you know what that means? 
No. I have no idea. 
[Me:] It's a Jaina principle of seeing the other viewpoint. 
Okay, that's great. 
[Me:] Maybe they didn't use the word, but did they teach you that perspective at 
all, or again is that just something you picked up in the college days? 
Yeah, I have been interacting with many people and I have been learning through 
every one of them. 
I note some trends from my findings thus far: 1) Ahimsa is most often discussed 
within a plurality of other values, such as aparigraha (non-attachment) and anekantavada 
(non-absolutism);32 2) Ahimsa is occasionally downplayed as a specifically Jaina value;33 
3) there may be gender differences around the way ahimsa is envisioned: men stress that 
ahimsa takes courage and is "not for cowards," while none of the women mentioned this 
aspect of ahimsa. However, some (Kamini, Uma) stressed ahimsa's relation to "humans" 
and "humanity;" 4) there was an emphasis (mostly by Amit and Kamini) on "harmony," 
Compare Anne Vallely: "Jainism embraces the philosophy of anekanta as staunchly as it espouses the 
righteousness of ahimsa. Anekanta and ahimsa are customarily discussed in terms of how each presupposes 
the other. The acceptance of the partiality of knowledge is an expression of nonviolence; and a commitment 
to nonviolence necessitates a pluralistic outlook. The two are seen essentially as different aspects of the 
same ethical orientation" (Vallely 2004, 99). 
33 
For an opposite view, compare Jaini s quote in my introduction - that, for Jainas, ahimsa "is not simply 
the first among virtues but the virtue" (Jaini 1979, 167). This, of course, is Kamini's view as well. 
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the first among virtues but the virtue" (Jaini 1979, 167). This, of course, is Kamini's view as weIl. 
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as well as an emphasis on forgiveness. Interestingly, nobody mentioned austerity (tappa) 
as a main Jaina value. So important to monks, and recognized in smaller degrees in laity, 
tappa is practiced regularly by Jaina women in the form of fasting, and engaged in by the 
whole community during festivals like Paryusan, where it is celebrated (along with 
forgiveness) as one of the ten Jaina virtues. 
Questions of Jaina Conduct 
An extension of my discussion of Jaina values involved a discussion of how those values 
were most commonly enacted in Jaina society. Also, in light of Pratibha's brief mention 
of ahimsa in conflict-resolution (see her profile) and Uma's identification of "helping 
others" as a main Jaina value (above), I wanted to gage the extent to which the Jainas I 
spoke to either encouraged or discouraged conduct in accordance with Jaina values 
beyond just the personal sphere. In this way, I was interested in the way Jaina attitudes to 
social service perhaps reflected important features of attitudes toward self-defense. 
For a long time, Jainas have been characterized as close-minded, "apolitical," and 
in general uninterested in reaching out beyond their own community. The views of my 
interviewees, as I show, reveal that this is mostly a stereotype. 
Vegetarianism - acceptance and dismissal 
When asked how nonviolence is most commonly practiced in society, I expected to hear 
"through vegetarianism" or some variant on this widely held view.34 However, I found 
this was not always the case. Pratibha, for instance, replied with a question: "do you 
mean amongst Jainas or in Indian society at large?" When I replied that I meant amongst 
Jainas, she hesitated for a moment, then said: "most obvious and apparent is 
vegetarianism. But at another level of political ideology or social customs, or society at 
large, it's difficult to identify." 
34 
Compare Laidlaw: "the most routine and pervasive way in which...ascetic renunciation enters the lives of 
lay Jains is in their diet. To say that Jains are strictly vegetarian hardly begins to convey either the rigour 
and severity of the rules which some Jains put themselves under or the centrality of such practices to Jain 
religious life...almost everything about food is problematic [from a religious perspective]" (Laidlaw 1995, 
153). 
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34 Compare Laidlaw: "the most routine and pervasive way in which ... ascetic renunciation enters the lives of 
lay Jains is in their diet. To say that Jains are strictly vegetarian hardly begins to convey either the rigour 
and severity of the rules which sorne Jains put themselves under or the centrality of such practices to Jain 
religious life ... almost everything about food is problematic [from a religious perspective]" (Laidlaw 1995, 
153). 
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While Pratibha pointed to difficulties with narrowly defining Jaina nonviolence in 
terms of vegetarianism, Kamini dismissed vegetarianism outright: "Vegetarianism, as I 
see it, became part of a later culture, because no external thing can harm your spirituality. 
Food also cannot in that sense. It is helpful, it might be helpful for your health, but 
definitely not part of your spirituality."35 She did not go so far as to call vegetarianism un-
Jaina; however, it is clear that she primarily defines Jainism on the level of "spirituality" 
rather than mere "external things." In this way, she does not consider vegetarianism a key 
marker of Jainism nor a particularly good example of nonviolence in action (to say the 
least). We can see from this that, although Kamini earlier defines ahimsa as extending to 
an engagement with plants, animals, and even microscopic beings, she frames this not 
from the perspective of the external level but from that of the internal/spiritual level. 
Thus, ahimsa excludes vegetarianism but encompasses within its sphere "human to 
human relations" - which bridge the internal and the external. This is what she means by 
"starting with humans," and extending what one "knows" to the level of animals, plants, 
and eventually microscopic beings.36 
In a related question, I had the opportunity to ask Anita what she considered the 
most frequent act of violence committed every day. Her response echoed Kamini's 
emphasis away from the external and toward the internal, human level. Anita replied that 
the most frequent act of violence was "not literally inflicting violence on others, but 
repressing ourselves, our true wishes and beliefs and following a different protocol. Thus, 
an 'internal' act of violence is doing something because someone else told you to do so, or 
the traditions, or that's the way things happen, but you don't believe in it." Her emphasis 
on internal acts of violence highlights how she values autonomy and self-worth. 
Additionally, she also said the most frequent act of nonviolence committed every day was 
"greeting somebody new. Expressing warmth toward one another." 
It is interesting that she articulates the benefits of vegetarianism from a health perspective and not from a 
religious perspective. This is "neo-orthodox" (see Conclusion). The division between worldly and religious 
or "spiritual," and her appeal to the term "spirituality," is in the same sense as Sogani's elaboration of the 
spiritual versus the ethical (see earlier note). The distinction is an important one in the minds of the Jainas I 
spoke to. Historically, it rests on the Jaina ideas of vyavahara-naya and niscaya-naya (worldly point of 
view and transcendent point of view), first elaborated around the second century C.E. by the Digambara 
Jaina mystic Kundakunda. For more on Kundakunda and Digambara mysticism, see Dundas 2002,107. 
Kamini also said that "ahimsa, of course, is a way to deal with some complicated situations of life." We 
can infer that she means human situations, which originate on the internal level and extend to the external 
level. 
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Like Kamini, Anita values "human to human relations." Nevertheless, she also 
strongly believes in vegetarianism. For example, of her children she says "I know I 
cannot force it on them but I hope to God they will grow up vegetarian." Yet the 
impression I got from her and Kamini (both vegetarians) was that vegetarianism was 
more a marker of identity, not a deeply felt expression of ahimsa. 
In fact, we can see that all my interviewees initially expressed similar tendencies 
to frame Jaina values such as ahimsa, aparigraha, and anekantavada in terms of the 
personal level. Amit's emphasis on "cleansing the system," Kamini's and Amit's shared 
emphasis on "harmony," Shugan's emphasis on "being self-oriented," and (as I show in 
Chapter Three) Pratibha's emphasis on personal freedom all indicate that Jaina values are 
first and foremost defined on the level of the self. This is consistent with Jaini's statement 
that "what distinguishes the Jaina conception of nonviolence from that found in other 
world religions is that it is truly a personal way of religious discipline" (Jaini 2004, 60). 
Underlying this, however, is also the fundamental belief that ahimsa and other values can 
function in the world - that, as K.C. Sogani said, "ahimsa does not exist in a vacuum, but 
in the world of living beings" (Sogani, K.C. ISSJS lecture, June 15 2007). The fact that 
Amit later mentions harmony on the level of the external world, Kamini speaks of 
"human to human relations," and that Anita identifies "expressing warmth toward one 
another" as examples of nonviolent action, points in turn to the way that these internal 
values are taken and mapped onto the social level. This is a key feature of the way my 
interviewees approach issues to do with violence, as I show. 
Relation to service 
My next question centred on the best example of proper Jaina conduct given a limited 
number of choices. The choices were: a) responsibly balancing family finances; b) 
establishing a feeding system for the poor; or c) financing the building of Jaina temples. 
Given how my interviewees had previously stressed the importance of family and family 
traditions, I wanted to know, in general, how far their values and traditions extended into 
the wider community. Did my interviewees, for instance, draw the line at family or their 
religious community? We have seen how medieval Jaina texts defined community as the 
sum total of the four-fold sangha (in effect, the religious community). Therefore 
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medieval community service was really service to the Jaina community itself (non-Jainas 
were not considered). The question is: had this traditional belief in community altered 
over time? Two ways the traditional Jaina belief in community could have altered is 
through contraction or expansion - in other words, by de-emphasizing community in 
favour of increased individualism on the level of the person, or by an extension of the 
traditional notion of community to include an even larger community (in this case, the 
non-Jaina community; in effect, a secular notion of community). 
Provided my interviewees supported the extension of their Jaina values into the 
wider community, I wanted to know whether this was into a religious or secular idea of 
community via a religious or secular form of service. I arbitrarily chose the example of 
feeding the poor in contrast to financing the building of Jaina temples, a very popular 
medieval form of "social" (that is to say "religious") service.37 This also allowed me to 
gage whether the strengthening of the Jaina kula (family) through religious giving (dana) 
was a chief concern.38 
I found that, with only one exception, all my interviewees chose (b), establishing 
a feeding system for the poor, thus reinforcing the general altruistic attitude of this 
particular group of Jainas. Ravi answered the question in an even more interesting way, 
choosing (b) but emphasizing the need not only to help the poor but also the rich who fall 
on hard times. As he explained, well-off people may "have some ambition and they lose 
Dundas writes that from about the tenth century, following on the shift of the traditional lay occupation 
to trade, the primary form of accumulating merit and prestige was through the financing and building of 
temples (Dundas 2002, 195). This follows on the practice of Jaina kings and noblemen erecting temples 
and holy sites, such as Camunda's massive Gommatesvara Bahubali colossus at Sravana Belagola. For 
more on the concept of "prestige" (abru), see next note. 
38 
As Dundas (2002) points out, religious support among Jainas through the practice of dana was a main 
form of accumulating abru, a pan-Indian concept meaning "prestige" or "reputation" (the equivalent 
Sanskrit term is pratistha). In a section titled "Wealth, Honour and Piety," he writes: "It was abru which 
was the test of whether a merchant was creditworthy and competent and such respectability, when 
confirmed, served to generate further abru and still more credit and concomitant financial success. 
Reputation was based on publicly observable correct behaviour, itself regarded as an index of inner piety, 
which had to take the form of the organization of one's life and those of one's immediate relatives in 
accordance with certain essentially conservative principles. These would include lack of ostentation or 
scandal in the conduct of private and commercial affairs, strict vegetarianism and temperance, avoidance of 
overt involvement in political matters, carefully regulated marriage alliances and a cautious approach to 
business enterprises in which financial credit was generally advanced only on the basis of short-term 
returns, and active support of the religious sect to which one belonged" (Dundas 2002,196. Italics added). 
In this regard, "it was consistently accepted that a particularly efficacious way of gaining honour and 
reputation, and thus greater prosperity, was to direct one's wealth outwards as religious giving {dana) in the 
form of expenditure upon the construction and upkeep of temples (which could also have a positive effect 
upon local economies), the financing of communal festivals and the endowment of animal hospitals, the 
latter being a tangible sign of commitment to non-violence" (Dundas 2002,197). 
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38 As Dundas (2002) points out, religious support among Jainas through the practice of dana was a main 
form of accumulating abru, a pan-Indian concept meaning "prestige" or "reputation" (the equivalent 
Sanskrit term is pratistha). In a section titled "Wealth, Honour and Piety," he writes: "It was abru which 
was the test of whether a merchant was creditworthy and competent and such respectability, when 
confirmed, served to generate further abru and still more credit and concomitant financial success. 
Reputation was based on publicly observable correct behaviour, itself regarded as an index of inner piety, 
which had to take the form of the organization of one's life and those of one's immediate relatives in 
accordance with certain essentially conservative principles. These would include lack of ostentation or 
scandaI in the conduct of private and commercial affairs, strict vegetarianism and temperance, avoidance of 
overt involvement in political malters, carefully regulated marri age alliances and a cautious approach to 
business enterprises in which financial credit was generally advanced only on the basis of short-term 
returns, and active support of the religious sect to which one belonged" (Dundas 2002, 196.ltalics added). 
In this regard, "it was consistently accepted that a particularly efficacious way of gaining honour and 
reputation, and thus greater prosperity, was to direct one's wealth outwards as religious giving (dana) in the 
form of expenditure upon the construction and upkeep of temples (which cou Id also have a positive effect 
upon local economies), the financing of communal festivals and the endowment of animal hospitals, the 
latter being a tangible sign of commitrnent to non-violence" (Dundas 2002, 197). 
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something, so they have no idea what to do next. So it's helping anybody who is in need." 
In keeping with her emphasis on family, Uma actually chose (a) first (balancing family 
finances), followed by (b), "but not the third one."39 The third example of conduct 
(financing the building of Jaina temples) was chosen only by Anita, although she chose it 
as a second choice after (b). Her choice of (c) is perhaps unsurprising considering her 
stated desire for a Jaina temple in Geneva. Since I did not have the opportunity to ask her 
more about this, I can only wonder: did she wish this temple mainly for reasons of 
convenience and because it reminded her of her religious roots, or did her choice also 
reflect a wider desire to celebrate the Jaina community in the rest of the world? 
Regardless of any religious motives, however, her obvious choice of (b) over (a) reflects 
a preference for secular social service to strictly religious service. 
Shugan, finally, was the only one who did not choose (b), instead choosing only 
(a), responsibly balancing family finances. One can see a connection here between this 
choice and his value of staying self-oriented (above). 
The Terapanthi view 
Notably, the Terapanthi Sadhvis did not share this emphasis on social service, be it 
religious or secular, nor did they extol the virtues of responsibly balancing family 
finances. In sharp contrast to the views of the laity, the Sadhvis rejected all the choices, 
shifting the discussion instead to a more spiritual level. In the manner of the oldest Jaina 
scriptures, they pointed out the inability of simple outward shows of virtue to improve the 
state of the soul. They stressed in this regard the need for emotional equanimity. As the 
translator for the head Sadhvi, Sri Mohan Kumari Ji, explained to me, she did not agree 
with any of the choices. For the first, she reasoned that 
the best Jaina would be [one] who controls his emotions, who lives a life very easily, 
calmly. Ordinary life, simple life, like he's balancing life. [Let's say, for example] he's 
giving us a Jaina temple. Anyone can take money by smuggling and build up a Jaina 
Uma's opposition to temple building may also reflect the Sthanakvasi sect's strong opposition to this 
practice (see Dundas 2002, 251-4). 
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temple. That's not a big deal. You're not doing anything right. Okay, balancing your 
family finances. This is a thing which everyone has to do. It is a compulsion. If you 
have to live a good life you have to balance - that's not a big deal, or a good example 
of Jainism. 
A second person then added: "All three options do not work for an ideal Jaina family. 
You need to have honesty, you need to be very... [in response to someone else] yeah, 
simple living and high thinking." 
When I brought up the issue of feeding the poor, a conversation ensued between 
the translator and the Sadhvis, during which time I again heard the phrase "simple living, 
high thinking." After a while, the translator turned to me: 
The second option is establishing a feeding system for the poor. They don't support 
[this] completely because if you feed someone and he gets strength, then he walks 
around. If he does some kind of violence or some unethical activity, so even you are a 
part of it because you are the person who is giving the strength, because you feed 
him. 
The Sadhvis' warning against the karmic ills brought about by aiding another 
person reflects the most ancient Jaina view of action, found in the earliest texts before the 
Tattvartha-sutra (TvS). The Jaina theory of karma, in which karma is understood to be a 
physical substance that literally clings to the jiva (self) and in this way defines its shape, 
lifespan, whether it is human or not, and so forth, has remained unchanged throughout 
Jaina history. Opinions differ, however, on whether intention mitigates this process of 
influx.41 As we have seen in Chapter One, the earliest views of the Jaina canon (prior to 
the TvS) uncompromisingly state that all action causes violence. Because of this, and 
because karma is a physical substance that adheres mechanically to they'rva as soon as an 
action is performed, any activity (such as feeding someone) binds bad karma to the jiva, 
It is somewhat ironic, given that Terapanthis see themselves as reformers (see "History of the 
Terapanth," below), that, as Dundas points out, the Hindu and Gujarati term for reform (uddhar) "signifies 
literally 'a raising up'" that is commonly used to describe the restoration of a ruined temple (Dundas 2002, 
245). 
41 
For a general discussion of the Jaina theory of karma, see Jaini 1979, ch. 4. 
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irrespective of the intention behind the action. This is why the earliest texts such as the 
Acaranga-sutra prohibit all action to the maximum extent possible.42 
We can see that the Sadhvis, like my lay interviewees, primarily emphasized the 
practice of ahimsa, aparigraha and anekantavada on the internal level through 
"controlling emotions" and "living calmly;" however, they sharply deviated from the 
view that internal expressions of these values can be mapped onto the external level 
through social service. Instead, they warned against personally incurring karmic ills from 
the act of feeding someone who then later does a violent action. As my translator said, 
should that person commit a violent act, "even you are a part of it." This has potentially 
devastating effects for one's soul. 
History of the Terapanth and distinguishing features 
In order to better understand the perspective of the Sadhvis, I will elaborate on the 
Terapanthi order and its founder, Acarya Bhiksu. The Terapanthi ("followers of the Path 
of Thirteen") was the last major monastic reform movement of Svetambara Jainism. It 
originated in the eighteenth century, about one hundred years after another Svetambara 
monastic reform movement, the Sthanakvasi ("those who live in lodging houses," or 
sthanaks). As with most religious reform movements, the emphasis was on eliminating 
sectarian conflict and recapturing the "true" meaning of the scriptures;43 however, rather 
than diminish sectarianism, over time these movements "merely succeeded in 
perpetuating and expanding it" (Dundas 2002, 245). 
Acarya Bhiksu (1726-1803), the founder of the Terapanthi order and incidentally 
one of the best-documented figures in the history of Jainism, was a conservative 
fundamentalist of unbending nature, particularly when it came to the doctrine of ahimsa, 
This view is most strikingly conveyed by the story I was told of killing an ant with a dead man's bone. 
The oldest Jaina position maintains that both you and the dead man incur the bad karma from this act. 
Similarly, when I asked the Sadhvis about an act as seemingly innocent as throwing a candy wrapper in a 
garbage can, I was told that it too can incur harmful karma "because you have thrown the wrapper that 
might be containing] some sugar, and ants are there." I was told "that is violence, as per Jainism," because 
the ants will then be attracted to the wrapper, therefore endangering themselves and probably dying. What 
was interesting, however, is that the Sadhvis did allow that intention can compromise the effects of karma 
in certain cases (see below). It was not always apparent whether these were cases where religious merit 
was involved. 
43 
Both sects are today best known for their opposition to image worship, promoting exclusively bhavapuja, 
or mental worship. 
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which he considered the essence of Jainism (Dundas 2002,257). Bhiksu was born into 
the Bisa Osval merchant caste in the desert region of Marwar, whose "rugged and often 
harsh" landscape, Dundas suggests, "imparted something of itself to the uncompromising 
and vigorous Jainism which he preached" (Dundas 2002, 255). The Bisa Osval caste 
continues to represent the majority of Terapanthis today. As Dundas states, "while 
presenting itself in universalist terms, the Terapanth has remained particularly Rajasthani, 
and indeed Marwari, in ethos" (Dundas 2002, 255). 
Bhiksu took initiation from the Sthanakvasi Acarya Raghunatha (1710-1790) in 
1751, but broke from him eight years later,44 reinitiating himself along with six others into 
a group he called Terapanthi.45 
For Terapanthis, the defining feature is a rejection of the conventional idea of 
meritorious action (a feature of post-Agamic Jainism since the Tattvartha-sutra), and an 
attempt to return to the earliest recorded teachings on ahimsa in the Svetambara canon. 
Most importantly, and in contrast to Jaina practices of the time, Bhiksu de-emphasized 
intention (and its related emphasis on compassion46), returning instead to the oldest 
Wiley notes differing views on "compassionate help" was a key reason for Bhiksu's split from Acarya 
Raghunatha (Wiley 2006,445). For more on this, see below. The new order recognized Raghunatha as 
Bhiksu's teacher "only in the most provisional sense" (Dundas 2002, 256), claiming instead direct lineage 
from the scriptures and Mahavira himself. 
45 
Svetambara Terapanthis offer three explanations for the origin of their name. One explanation (the most 
popular) centres on the minister of the Maharaja of Jodhpur, who noticed thirteen laymen in an abandoned 
shop carrying out the samayika ritual. Upon being told the new sect consisted of thirteen laymen and 
thirteen monks in all, a poet later composed a couplet in praise of the Terapanth (the Path of Thirteen). 
Another explanation of the name more piously refers to the five Great Vows, the three Protections (gupti) 
and the five Attentive Actions (samiti) at the heart of Bhiksu's reformist ascetic practice (this indeed was 
the explanation offered to me by the Sadhvis themselves). A final explanation rests on the Rajasthani word 
tera (your), as in the phrase "you, Lord Mahavira" (Dundas 2002, 256-7). 
46 
This is in contrast to the Sthanakvasis. Dundas describes the Sthanakvasis as "a resilient component of 
the Jain community with a high reputation for adherence to the principles of non-violence and compassion 
manifested in social works" (Dundas 2002, 253). Over their history, Sthanakvasi monks have attempted to 
influence Indian society (and beyond) in ways that sometimes differ radically from orthodox monastic 
tradition. For instance, "in recent times, the Sthanakvasi monk Acarya Susilkumar (1926-94), gained fame 
in public life for his attempts to intervene positively in the various communal disputes which plagued 
contemporary Indian society. In 1975, having left the Sraman Sangh [formed in 1952; the largest Sthanak 
group which is headed by one acarya] and ignoring the old rule prohibiting Jain ascetics from journeying 
over the sea, he traveled by air to the United States, where he had lay supporters, and eventually founded a 
religious centre in New Jersey called Siddhacalam. The current leader of the Sraman Sangh, Acarya Siv 
Muni (born 1942), has also shown a readiness to travel outside India regularly" (Dundas 2002, 254). 
Similarly, Sthanakvasis are relatively "liberal compared to their Svetambara image-worshipping 
counterparts." They allow their laity full access to scriptures and their nuns occasional free-reign to travel 
outside the company of monks. Most notably, "one Sthanakvasi subsect, the Amarmuni Sampraday, 
towards the end of the last century promoted a nun, Candanaji, to the rank of acarya, an unprecedented 
occurrence in Jain ascetic history" (Dundas 2002,254). 
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45 Svetambara Terapanthis offer three explanations for the origin of their name. One explanation (the most 
popular) centres on the minister of the Maharaja of Jodhpur, who noticed thirteen laymen in an abandoned 
shop carrying out the samayika ritual. Upon being told the new sect consisted of thirteen laymen and 
thirteen monks in aIl, a poet later composed a couplet in praise of the Terapanth (the Path of Thirteen). 
Another explanation of the name more piously refers to the five Great Vows, the three Protections (gupti) 
and the five Attentive Actions (samiti) at the heart of Bhiksu's reformist ascetic practice (this indeed was 
the explanation offered to me by the Sadhvis themselves). A final explanation rests on the Rajasthani word 
tera (y our), as in the phrase "you, Lord Mahavira" (Dundas 2002, 256-7). 
46 This is in contrast to the Sthanakvasis. Dundas describes the Sthanakvasis as "a resilient component of 
the Jain corn munit y with a high reputation for adherence to the principles of non-violence and compassion 
manifested in social works" (Dundas 2002, 253). Over their history, Sthanakvasi monks have attempted to 
influence Indian society (and beyond) in ways that sometimes differ radically from orthodox monastic 
tradition. For instance, "in recent times, the Sthanakvasi monk Acarya Susilkumar (1926-94), gained fame 
in public life for his attempts to intervene positively in the various communal disputes which plagued 
contemporary Indian society. In 1975, having left the Sraman Sangh [formed in 1952; the largest Sthanak 
group which is headed by one acarya] and ignoring the old rule prohibiting Jain ascetics from journeying 
over the sea, he traveled by air to the United States, where he had lay supporters, and eventually founded a 
religious centre in New Jersey called Siddhacalam. The current leader of the Sraman Sangh, Acarya Siv 
Muni (born 1942), has also shown a readiness to travel outside India regularly" (Dundas 2002, 254). 
Similarly, Sthanakvasis are relatively "liberal compared to their Svetambara image-worshipping 
counterparts." They allow their lait y full access to scriptures and their nuns occasional free-reign to travel 
outside the company of monks. Most notably, "one Sthanakvasi subsect, the Amarrnuni Sampraday, 
towards the end of the last century promoted a nun, Candanaji, to the rank of acarya, an unprecedented 
occurrence in Jain ascetic history" (Dundas 2002, 254). 
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message of the scriptures - that is, acquiring strictly religious merit through the practice 
of restraint from action: 
Taking his cue from a scriptural statement {Dasavaikalika-sutra 6.9) which states that 
the first thing which Mahavira had taught, non-violence, involved restraint towards 
all creatures, Bhiksu insisted that it was not compassion and giving and the merit that 
arose from them which lay at the heart of the religious path but continual self-
discipline, based on a correct understanding of the nature of life-forms, which alone 
could stop karma being bound to the soul and eventually effect spiritual release. By 
this standard, Bhiksu viewed any act of violence, irrespective of whether it was 
performed out of necessity or not, as bad (Dundas 2002, 257-58). 
Laukika and lokattara 
All Jaina sources emphasize the traditional distinction between the worldly realm of 
values {laukika) and the transcendent realm {lokattara), which have no connection to one 
another.47 Modern opinions differ, however, on whether certain activities such as 
compassionate acts or mystical practices can bridge this gap. As we have seen, in his 
strict reformist stance, Bhiksu adopted the position of the oldest Agamas in emphasizing 
that restraint is the only human activity that can establish a positive relationship (of 
transcendence) between the two realms. Thus he said that restraint towards living beings 
is nonviolence; it is a prerequisite for ahimsa and is itself predicated on ahimsa (Wiley 
2006,446). 
By contrast, worldly {laukika) values for Bhiksu included all types of religious 
practices and rituals directed at getting merit commonly followed by Jainas. There was 
"no possibility of buying merit, as it were, by religious practices" (Dundas 2002, 258).48 
This "two-levels" idea is usually traced back, on the Jaina side, to the Digambara Acarya Kundakunda 
(see earlier note). It shares a virtually identical commonality with the same model in Nagarjuna and also 
Sankara. Scholars think that the Buddhist Nagarjuna was the originator of this "two-levels" model. 
The strong de-emphasis on merit in Terapanthi ethics is considered a universal attitude of the Terapanthi 
mendicants. Nevertheless, acaryas do not contradict this by emphasizing the merit gained from religious 
service. For example, Acarya Jaya, also known as Jitmalji (d.1881), instructed his ascetics to copy 
manuscripts, "a form of compulsory religious work for the benefit of the order" during which time "entries 
recording achievements were made in what are, in effect, merit books" (Dundas 2002, 260). This 
recognition of good merit (albeit within a strict religious atmosphere) sets the stage for our discussion of 
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Thus, actions that other Jainas consider both meritorious and indicative of nonviolence, 
such as buying animals from butchers and setting them free, were for Bhiksu merely 
social actions with no religious value (Dundas 2002, 258). Similarly, Bhiksu 
distinguished between spiritual compassion (lokottara or dharma daya) and worldly 
compassion (laukika daya) (Wiley 2006,445). He maintained, again in the manner of the 
oldest Svetambara scriptures, that worldly compassion, because it represented an 
entanglement with the world, only further perpetuated ahimsa. Consequently, the only 
true social service was the teaching of restraint. As Dundas summarizes, 
Genuine, lokattara compassion for other creatures and non-violence towards them 
must be conjoined with correct understanding and ascetic restraint. Giving a poor 
man money and food out of charity is ultimately no more than a social act, as opposed 
to lokottara giving, the teaching of the path of restraint to all creatures. Bhiksu's 
message is that of the very oldest Jain scriptures: it is not the duty of the true monk to 
rescue other creatures but rather firstly to concern himself with his own spiritual 
development. The purpose of non-violence is purification of the soul (Dundas 2002, 
258, italics mine).49 
Acarya Tulsi's (1914-97) Anuvrat movement, which proposed a new balance between ascetic ideals and 
direct social service (see below). 
49 
Compare these words by Acarya Mahaprajna, the current head of the Terapanthis and the Sadhvis' direct 
superior: "When a strong person is moved at the suffering of the weak, this is sympathy of the strong 
towards the weak. The word compassion (daya) is an expression of this feeling. When a person is moved at 
the suffering of the strong or the weak, this is the realization of the equality of one soul with all other souls. 
The word compassion is an expression of this feeling. Thus, the word compassion represents two feelings. 
After being so moved, there are two courses of action: to not cause suffering and to remove suffering. 
Everyone agrees that one should not cause suffering, but there is some question with respect to removing 
the suffering of the afflicted. Therefore, Acarya Bhiksu has said, "The dharma of compassion is proper, but 
salvation is attained only by those who have recognized it as it really is and have observed it properly.' He 
warns, 'Do not be deceived in the name of compassion. Penetrate it in depth and investigate it'" (in Wiley 
2006,445-6). Mahaprajna concludes that there is no answer to the questions: "Why should one remove 
suffering? Whose suffering should be removed? How should one remove it?" (in Wiley 2006,446). 
Certainly from the perspective of the world, suffering should be removed so as to increase happiness 
(sukha); however, from the spiritual perspective, according to the Terapanthi position, suffering must be 
removed in the right way so as to purify the soul and ultimately gain liberation. Spiritual compassion 
(lokattara daya) must therefore be informed by restraint, the all-important principle. As Mahaprajna 
emphasizes, the ultimate welfare of the soul is what is truly important; therefore a person should be allowed 
even to suffer if it means the eventual cleansing of the burden off his soul (Wiley 2006, 446). In this regard, 
Anne Vallely writes that "Jain compassion is not directed so much at the suffering in social life but at the 
suffering of social life" (Vallely 2002, 29). 
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49 Compare these words by Acarya Mahaprajna, the CUITent head of the Terapanthis and the Sadhvis' direct 
superior: "When a strong pers on is moved at the suffering of the weak, this is sympathy of the strong 
towards the weak. The word compassion (daya) is an expression of this feeling. When a person is moved at 
the suffering of the strong or the weak, this is the realization of the equality of one soul with ail other souIs. 
The word compassion is an expression of this feeling. Thus, the word compassion represents two feelings. 
After being so moved, there are two courses of action: to not cause suffering and to remove suffering. 
Everyone agrees that one should not cause suffering, but there is sorne question with respect to removing 
the suffering of the afflicted. Therefore, Acarya Bhiksu has said, 'The dharma of compassion is proper, but 
salvation is attained only by those who have recognized it as it really is and have observed it properly.' He 
warns, 'Do not be deceived in the name of compassion. Penetrate it in depth and investigate it'" (in Wiley 
2006, 445-6). Mahaprajna concIudes that there is no answer to the questions: "Why should one remove 
suffering? Whose suffering should be removed? How should one remove it?" (in Wiley 2006, 446). 
Certainly from the perspective of the world, suffering should be removed so as to increase happiness 
(sukha); however, from the spiritual perspective, according to the Terapanthi position, suffering must be 
removed in the right way so as to purify the soul and ultimately gain liberation. Spiritual compassion 
(lokattara daya) must therefore be informed by restraint, the ali-important principle. As Mahaprajna 
emphasizes, the ultimate welfare of the soul is what is truly important; therefore a person should be allowed 
ev en to suffer if it means the eventual cIeansing of the burden off his soul (Wiley 2006, 446). In this regard, 
Anne Vallely writes that "Jain compassion is not directed so much at the suffering in sociallife but at the 
suffering of sociallife" (Vallely 2002, 29). 
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Terapanthis, more than other Jainas, emphasize that spiritual compassion is 
compassion informed by restraint, leading to the lessening of fear (Wiley 2006,446). 
Similarly, restraint itself is shown in the person who does not cause suffering to others 
through acts that may cause violence or fear (Wiley 2006,446). Usually, the emphasis on 
restraint and the lessening of fear is paired with an equal emphasis on education. 
Therefore, the best form of compassionate saving is through religious instruction that 
inspires others toward restraint. This is much better than simply saving someone through 
financial means, as my discussion with the Sadhvis confirmed. As Wiley summarizes, 
according to the Terapanthi position, "to give peace (santi) to someone who is burning in 
the fire of desire by giving religious instruction is spiritual kindness" (Wiley 2006,446). 
Therefore, the teaching of restraint so as to lessen fear is the key Terapanthi form of 
social service.50 
Modern departures from Bhiksu - "the bare minimum" 
I found that the Sadhvis did allow for intention to compromise the effects of bad karma in 
certain cases. For instance, they gave the example of a speeding car that lurches to the 
side of the road in order to avoid an erratic driver but hits someone else instead. In that 
While Terapanthis are unique in the degree to which they emphasize the teaching of restraint and deny 
the efficacy of most traditional forms of merit-giving social action, their emphasis on education as the 
highest social activity is not in itself unique. All traditional Jainas consider the imparting of knowledge as 
the highest social service. This is highlighted by the fact that it is the only social service thought to have 
been performed by the Tirthankaras. According to Svetambara Jainas, teaching is the only act of 
compassion for a Tirthankara (Wiley 2006,449). Digambaras believe giving protection is also associated 
with the rise of Tirthankara nama karma (Wiley 2006,453n62), but this is also done through teaching. In 
this way, as Wiley writes, "the perfect knowledge of Tirthankaras, which is conveyed through their 
preachings, encompasses the concept of compassion" (Wiley 2006, 449). Wiley supports this statement 
with Laksmivallabhagani's commentary on the Uttarajjhayana-sutta 21.13: "A mendicant should have 
compassion for all beings. This means that the mendicant should be intent on observing compassion in the 
form of salutary instruction" (in Wiley 2006,449; translated by Wiley). In a related point, compassion is 
often described as perfect knowledge itself (kevala-jnana): "Perhaps in the case of omniscient sayoga 
kevalin (kevalins and Tirthankaras in the thirteenth gunasthana), the quality that is expressed by the word 
compassion in the context of a non-omniscient being in the state of bondage (cadmastha) could be 
understood as an expression of perfect knowledge (kevala-jnana). This is how some Digambara 
commentators have understood the soul's quality of infinite bliss (ananta-sukha)" (Wiley 2006,449). Wiley 
cites Pujyapaada's commentary Sarvarthasiddhi (sixth century C.E.) on the Tattvartha-sutra 10.4, which 
lists the four qualities that remain in the siddha (emancipated soul). 
In line with this, K.C. Sogani states that knowledge (awareness) is the key determining factor in 
whether an act is violent or not, along with intention (Sogani, personal discussion, June 13 2007). The 
association of knowledge with compassion explains his emphasis on and elevation of compassion to 
something of a supreme principle in Jaina ethics (see Sogani 2001 and Sogani 2002). Sogani also discussed 
the importance of turning sex energy into compassion (Sogani, ISSJS lecture, June 15 2007). 
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case, according to my translator, "what happens is that you didn't intend to kill that 
person, but to save someone else. So no doubt you will be categorized as [having done] 
violence but that level of violence will be much less, your karmas will be much less."51 
Similarly, in the case of feeding the poor, the Sadhvis suggested it is allowable to 
feed them under special circumstances; however, they emphasized that true service 
involves giving them knowledge. As the translator acknowledged, 
they say that you do feed them, but you also give them a guideline, you give them a 
gateway to work. How to work, you guide them, like how one should guide his life, 
where should he go, what processes he should use, and the things he should do and 
don't do and don't think [of] doing. So you should guide him rather than feeding him, 
because feeding him may create another kind of violence. A strength [strong] person 
can go and do anything. So you guide him. You feed him but to a certain extent, you 
do guide him...you give him a good guideline so that he can earn his own bread and 
butter. 
He then returned to emphasizing the negatives of feeding a person. He noted that a person 
who has been fed "is more dependent on others now, so he does not feel like working." In 
this way, "you are making a person not to work. That's not a good act." 
I was confused by the Sadhvis' position on feeding. When was it allowable to feed 
a person, and when was it not? Also, what of the karmic burden involved? I asked "what 
if you save somebody's life? Does that make a person dependent on you as well?" The 
Sadhvis responded that "it is just a one-time help;" therefore, the person will not be 
dependent on you "for their entire life." It appears that the difference lies in the urgency 
of the situation, and the values that the act itself promulgates. If the act promotes laziness, 
then it is wrong, but if it is between life and death, it must be done. My translator 
acknowledged this by saying that, if the matter is between life and death, 
Another example relates to the candy wrapper discussion above (see earlier note). I was told that the 
manner in which you throw the wrapper makes the action more or less violent. It seems that the Sadhvis 
above all stressed the need to be aware: to check for insects, to throw the wrapper out "slowly, do it calmly, 
don't do it ferociously or don't get aggressive. Look around the place. Even if you're putting a paper on the 
table, just take it out if there's any kind of organism." At this point, someone else pointed out that this 
attitude of care not to hurt minute life-forms is the reason the Sadhvis wear the muhpati, the distinctive 
mouth covering worn by Terapanthi and Sthanakvasi mendicants on a constant basis. 
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at that time you feel that's not a violence, but if someone doesn't want to work, he is 
trying to get free food, in that case [they say to tell him] if you are a healthy person 
you can work for yourself, you can earn your own bread, so you should work. You 
should guide him. 
[Me:] So the Sadhvi would say that if a person is dying, give him a meal? 
Yes, but only one time [consults with the Sadhvis, corrects himself]. It is the bare 
minimum for that person to be sustained. [Sadhvi interrupts him and talks for a while. 
He turns back to me] Give him your knowledge, give him knowledge. It's the best 
thing to give. If you want to serve something, give him knowledge. If you want to 
serve something, give him guidance.52 
Expanding attitudes to service and self-defense? 
As we have seen, in mapping Jaina values onto the social level most of my interviewees 
show a concern for what Pratibha calls the level of "society at large." This is evident in 
the way they extend personal religious values onto the secular social level, not only 
through "human to human relations" and "expressing warmth toward one another" but 
also by supporting such explicit forms of social service as feeding the poor. In this way, 
Anne Vallely notes that Terapanthi laity emphasize the need to do more direct compassionate acts in 
their day-to-day lives. Some creatively reinterpret the orthodox monastic position and believe there is 
karmic benefit to worldly compassionate acts. Vallely points to the women's group Terapanthi Mahila 
Mandal as one such example (see Vallely 2002, 68). My own experience around Terapanthi Jainas 
corroborates this conclusion as well. Even the Sadhvis seemed to compromise this to an extent, as we have 
seen. In this regard, Vallely recounts a story that shows how in fact modern Terapanthi mendicants to an 
extent accept lesser acts of compassion. She recounts an episode during her year in the Jain Vishva Bharati 
Institute (JVBI) at Ladnun when (in the spirit of anekantavada) she tried to convey to a group of samanis 
the meaning behind such popular Christian stories as the raising of Lazarus and the turning of water into 
wine. The samanis considered these acts rather mundane and even objectionable (the distribution of an 
intoxicating substance; the physical and temporary raising of a person instead of helping his soul, or 
helping his family understand death). At a loss for what to say, Vallely eventually suggested that these 
stories were about universal compassion and the Golden Rule: "imagine the power of his actions - that a 
person capable of such greatness would concern himself with our mundane needs proves his boundless 
compassion." Vallely writes that the samanis "were not greatly impressed with the explanation," but 
"reckoned...that perhaps this 'blunt' compassion was what was most suitable for those on the low rungs of 
the gunasthana (stages of spiritual progress). 'Perhaps this was all the people could understand,' one samani 
proposed. Another agreed by adding, 'Later the people could be taught that true compassion is concerned 
with the soul, not the body'" (Vallely 2004, 105-6). 
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these issues too become, in a sense, religious, as reflected by Uma's statement that 
"helping anyone in need" is a main Jaina value.54 The exceptions, of course, are the 
Sadhvis, who instead stress a religious form of service based on traditional notions of 
karma. Their concern, above all, is to uplift the state of the soul and bring it closer to 
liberation through an emphasis on education in restraint so as to lessen fear; however, 
even the Sadhvis acknowledge a wider view at times. 
As Dundas (2002, 197) points out, lay views of social service have been 
expanding over time, especially since the nineteenth century, to include the wider secular 
community.55 These changing attitudes, in the minds of modern Jainas, distinctly reflect a 
tangible and practical application of ahimsa and other religious values to social issues -
issues that are not self-consciously religious in nature, but in a sense become so. 
The question then becomes: if changing lay Jaina views on social service reflect 
expanded notions of community as well as the practical application of Jaina religious 
values to social affairs, can we say the same of lay attitudes to self-defense? Do we find a 
similar mapping of religious values such as ahimsa, anekantavada, and aparigraha onto 
the level of politics and international relations? What of other Jaina values such as 
forgiveness?56 Similarly, do Terapanthi views on self-defense differ from lay views in the 
This is a very important point that I borrow from G.C. Pande. Pande rejects the view that politics and 
religion are separate: "that political theory is or ought to be a science and not a philosophy is a timeless 
philosophical opinion" (Pande 1984, 2). Also, "if in one sense in India, traditionally, religion tended to keep 
away from politics, today politics threatens to be a veritable religion" (3). "In this context," he writes, "it is 
worthy of note that during this entire period of our modern and contemporary vicissitudes, our political 
reflections have been shaped by the borrowed light of Western political ideas...we have neither been 
original nor critical [he cites Gandhi as one exception]" (Pande 1984, 3). 
54 
And also by the fact that my question on conduct pertained to the best form of conduct for a Jaina. 
Dundas frames this primarily in terms of religious giving (dana): "By the nineteenth century and after, 
religious giving had also broadened to take the form of a general philanthropy and charity through which 
social credit could be further enhanced in the community as a whole. To take one recent example: in 1988, 
during a period of extreme draught in Gujarat, it was estimated that over 60 per cent of the state's voluntary 
relief agencies were controlled by Jains, a mere 1 per cent or so of the area's population. The Jain 
community was also particularly prominent in the relief work which followed the earthquake in Kacch in 
2001" (Dundas 2002, 197). This expansion beyond just religious boundaries was also true of Hindus; 
however, he points out that "it has always been the Jains who enacted the requirements of the frugal and 
disciplined mode of life with the most assiduity, and religious giving has generally assumed for them a 
dimension of meaning lacking among their Hindu counterparts (Dundas 2002, 197). 
Aparigraha is considered by some Jainas (Shugan, for example) to be the Jaina version of niskama-
karma, the concept of disinterested action in the Bhagavad Gita. Aparigraha and anekantavada are 
mentioned enough (by Amit and Pratibha directly, as well as by the Sadhvis) to suggest this combination of 
values may reasonably inform Jaina attitudes of self-defense. It is certainly possible that from the right 
perspective non-attachment in the activity of war could allow one to disinterestedly act defensively rather 
than offensively or aggressively. The emphasis on harmony, too (by Amit and Kamini, for example), can 
be seen as reflecting this principle. Even the desire to readily help others, emphasized by most of my 
t  i  t  , i   , ligious,53  l t   V '  t t t t t 
54  
  
 t  d
 
 
 
d  
nity.55  m t 
 -
i l  
 
 I   
 se? 
 
    
i eness?56 se r 
53 1 OITOW c
 
 f I
. 
   
    
,
54 And also by the fact that my question on conduct pertained to the best form of conductfor a Jaina. 
55 undas fra es this pri arily in ter s of religious giving (dana): "By the nineteenth century and after, 
reli i s i i  a  als  r a e e  t  ta e t e f r  f a e eral ila t r  a  c arit  t r  ic  
i l r it l   f rt r  i  t  it    l .  t   r t l : i  , 
ri   ri  f tr  r t i  j r t, it  ti t  t t r  r t f t  t t '  l t r  
li f i   t ll   i ,    per cent or so of the area's population. The Jain 
f 
    
 
i i li    li  it  t  t i it ,  li i  i i   ll    t   
i i   i  l i   t i  i  t t   , . 
56  rn  
  C  
I   
  . 
  l  
i ly  
  
66 
same way that they differ on the issue of social service - or, rather, is it still considered a 
sign of pious good intention (for both laity and monastics alike) to avoid, as Dundas 
writes, "overt involvement in political matters?" In the context of warning against too-
narrowly associating Jainism with just vegetarianism, Pratibha mentioned "the level of 
political ideology and social custom." Did the remainder of my interviewees share her 
concern over this too? 
interviewees, might suggest non-aggression along these same lines - although Jainas emphasize positive 
rather than negative values in social service (ie: compassion, friendship). 
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Chapter Three 
Some Contemporary Views On Self-Defense 
The following chapter presents a summary of views on issues pertaining to societal self-
defense. As mentioned in the Introduction, in analyzing these views I pay special 
attention to patterns that emerge and points of similarity and difference. My analysis 
examines conflicts of values, differences and similarities between lay/monastic and 
male/female viewpoints, and finally, the appropriation and/or reconfiguration of the Jaina 
textual tradition. I take up my general findings from this analysis in the Conclusion. 
Ahimsa and World Peace 
In keeping with my emphasis from the general to the particular, and following on the 
previous chapter's discussion of Jaina values applicable to the wider social sphere via 
social service, I began my discussion of legitimating violence on issues specifically 
related to self-defense1 by first seeking to determine whether or not my interviewees 
considered ahimsa effective on the international scale. Such an inquiry, I reasoned, would 
reveal how my interviewees related to the level of politics and international affairs, and 
whether they even felt the need to legitimate violence in this sphere. I also asked my 
interviewees related questions about the possibility of achieving world peace, and 
whether they considered Jainism silent on topics such as government policy and 
international politics. I found that, by and large, everybody addressed the limitations of 
ahimsa in international affairs; however, most stressed the need for it anyway. 
Power corrupts: doubts over ahimsa 
For a list of these issues, see the Introduction. 
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While many of my interviewees (Uma, Anita, and Ravi) initially replied that ahimsa can 
work on the international scale, all later expressed doubts and eventually withdrew this 
position. In the end, they felt that the problem rested with the wider political level, where 
unchecked passions manifesting as greed, ambition, and power negated the effect of 
rational appeals to restraint.2 Uma, who clearly felt uncomfortable answering the 
question, initially said that ahimsa can work, even on the international level, because one 
can teach restraint in the manner of the Sadhvis' views on social service: "When 
somebody is angry, is trying to suppress neighbours, you can teach them a lesson by 
encouraging them not to do the same thing. You can show them the effects of their 
violence."3 But when asked if she thought this method would work with the likes of 
Saddam Hussein or Hitler, she quickly replied "No it cannot. They [tyrants] will keep on 
adding power and power and power; ultimately they'll blow up everything." In Uma's 
view, ahimsa on that level ultimately did not stand a chance against naked power and 
ambition: "You cannot satisfy everybody. People are very ambitious, so are the nations... 
very ambitious. And they stay very powerful. They try to grab the neighbouring countries 
like Iraq and Iran. They have been trying to fight with each other and get the land and all 
that. So you cannot [have world peace]." 
But if Uma did not hold much faith that religious values such as ahimsa and 
restraint can stand up to the politics of greed, she nevertheless maintained that Jainism 
should be active in international affairs. While Jainism, she said, was traditionally silent 
on such topics as government policy and international politics, "now they do try to give 
their opinions." This, she continued, is "definitely good for the community." 
Anita also initially expressed optimism that ahimsa can work on the international 
scale ("Yes, like Gandhi!"); however, after pausing to think about it some more, she 
added: "but if I really knew the answer to this question I would be out there doing 
something." She confessed to feeling disillusioned with the Gandhian position on ahimsa 
in international affairs: "you know, India is surrounded by enemies. I mean, I understand 
For more on a mistrust of politics, see below. 
3 
Uma's emphasis on the communal is in line with her many efforts to promote ahimsa on that level through 
education, financial support, and mediating disputes between neighbours. She has also been involved in 
social service initiatives as diverse as donating to charities ("I would do a lot for charities...in the Divali 
season, on Christmas; we also donated to the Indian Cancer Society, the SOS Village, the Cheshire Home") 
and knitting woolen caps for Indian soldiers during the Chinese crisis ("they wanted some jerseys, mufflers, 
and caps to be knitted for them to use in the mountains. I said I would take the challenge and I did it"). 
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if Gandhi was alive he would say: let others do what they have to do, we have to be right. 
But you know we are living in the twenty-first century, and we've got to have a self-help 
plan." The only way world peace might be possible, she suggested, was if every country 
adopted a strict policy of non-intervention: "if we keep to our territories, it is possible, but 
the moment we step into someone else's interests [it is not possible]." Anita's emphasis on 
"keeping to our territories" highlights the shift away from medieval ideals of expansive 
albeit moral kingship4 and reinforces a modern attitude of engagement only in self-
defense. Anita believed that Jainism was mostly silent on such issues as government 
policy and international politics because "Jainism focuses on self improvement not mass 
improvement;" however, she also believed this is changing. The need for it to change 
possibly expresses a desire to expand conventional notions of virodhi-himsa (allowable 
violence in self-defense). But Anita did not say this (she never used the term outright). 
Ravi, the young engineering student, suggested world peace was possible "if 
everybody is understanding and mature enough;" however, he echoed Anita's view that 
countries need to keep to their own territories for ahimsa to work on the international 
scale. His views, like Anita's on this issue, coincided with a pro-nuclear stance (for more 
on this, see below). Ravi, in effect, painted a real-politique scenario where the safest 
situation was a group of countries armed with nuclear weapons as deterrents. Ahimsa on 
the international scale, he said, 
can definitely work... if every nation is having their own nuclear capability, warfare 
capability, and they really don't [dislike] any other nations, like try to invade another 
nation, then we can talk of ahimsa on an international scale. But if any other country 
tries to attack any other smaller country, or a rival country, something like that, then 
maybe we cannot talk of ahimsa at that time. 
4 
Recall the Jaina cakravartin, who traveled across the land and subdued his enemies with a minimum of 
effort because his opponents realized that he is an embodiment of perfect merit. 
Kim Skoog writes that "the Realist position on war and international conflict presupposes the view that 
there are no binding moral obligations among nations (or a nation to a terrorist organization); rather, there 
are only relations of power between them, unconstrained by moral rules. Often associated with Thomas 
Hobbes, it identifies war as a state of affairs when humanity is operating outside the realm of social order, 
where innate human aggression takes over. While a government is required to uphold its own internal law, 
there is no overarching international law that it must uphold; hence, war is an instrument of foreign policy 
and it is restricted only by prudential concerns, not justice" (Skoog 2004, 27n2). 
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4 Recall the Jaina cakravartin, who traveled across the land and subdued his enemies with a minimum of 
effort because his opponents realized that he is an embodiment of perfect merit. 
5 Kim Skoog writes that "the Realist position on war and international conflict presupposes the view that 
there are no binding oral obligations a ong nations (or a nation to a terrorist organization); rather, there 
are only relations of po er bet een the , unconstrained by oral rules. ften associated ith Tho as 
obbes, it identifies ar as a state of affairs hen hu anity is operating outside the real  of social order, 
here innate hu an aggression takes over. hile a govern ent is required to uphold its o n internalla , 
there is no overarching internationalla  that it ust uphold; hence, ar is an instru ent of foreign policy 
and it is restricted only by prudential concerns, not justice" (Skoog 2004, 27n2). 
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In emphasizing the need for countries not to harbour ill-will against one another, 
Ravi's view is consistent with Jainism's privileging of inner values over outer conduct, 
although in this case these values are reinforced not by religious ideals but by the threat 
of war (in effect, nonviolence maintained by the threat of violence). This privileging of 
violence over nonviolence contributes to Ravi's skepticism over the effectiveness of 
ahimsa within repressive military regimes. "We can talk about it," he said, "but then you 
might be the one odd guy who is talking about it, and ninety-nine other people are not 
talking about it, so you might vanish in those ninety-nine people." 
Even Pratibha, the Gandhian, expressed doubts over whether ahimsa can work 
internationally. She said it is difficult to control all the different ways violence manifests 
itself: 
To be practical it doesn't seem like [it would work], because one cannot control the 
various parameters of violence, and particularly this new form of violence in the form 
of terrorism...It's very difficult to visualize that the world would be completely free of 
violence. [However] no matter how much you are convinced that there would be 
violence, the efforts for nonviolence should continue. 
She too stressed the corrupting influence of power resulting in the "desire to dominate": 
The general effort towards nonviolence and peace would certainly take us a step 
forward towards [a] better world. But as a historian I know that some or other form of 
violence and warfare have continued even if the forms of imperialism have changed -
the forms of domination have changed. The desire to dominate and the desire to use 
violence have been there in history. 
She stops short, however, of suggesting this cannot be altered. The answer to 
whether world peace is possible, she said, "is yes and no both." Asked whether Jainism 
was silent on topics such as government policy and international politics, Pratibha replied 
"no. I know of a very distinguished professor who is learned on political ideology in 
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Jainism, so I don't think Jainism is silent but I confess I am not so familiar [with this 
topic]."6 
What becomes clear is that even where there is overall faith in ahimsa, there is 
also a decidedly pragmatic understanding that violence very easily arises, and can 
override efforts at nonviolence, when restraint is abandoned and the momentum shifts 
towards the passions. As Shugan said, 
In principle, 'yes' [world peace is a possibility], but in reality it appears 'no.' Because 
generally we are attracted by worldly pleasures and worldly possessions, and 
everybody wants this. And with the information age, now everybody knows what it 
is, so everybody is trying to get a piece of the cake, and the cake is not big enough for 
everybody. Nowadays ego - and this is where my philosophy comes in - ego, pride, 
greed... these are the things which make you mad. They don't let you think rationally. 
And world peace without rationality is not possible. 
This emphasis on the harmful effects of the passions and the need for restraint has strong 
parallels with Jaina scriptural views, as well as with the views of the Sadhvis. Therefore, 
some of my interviewees considered deterrence - where, in effect, one passion (fear) 
trumps the others - to be an effective form of maintaining order. 
Asked whether he feels Jainism is silent on topics such as government policy and 
international politics, Shugan said "Yes, definitely yes." He sees this as a major weakness 
given the diminutive size of the Jaina community - one that it can ill-afford to ignore: "It 
is bad, and maybe circumstantial also because we are such a small community that [a] lot 
The professor she is referring to is G.C. Pande, whose conflation of politics and religion I discuss briefly 
in the last chapter. According to Pande, in the Indian conception it is "cosmic principles which constitute 
the ground of reality...Society and state are only the external projections of these principles and exist 
ultimately in order to aid the realization of inner self-government" (Pande 1984, 8). "Jaina political thought, 
thus, needs to be examined as a specific version of traditional [Indian] thought, which itself seeks to 
express universal and timeless principles given in moral and spiritual experience, especially in its 
heightened form available to seers and sages. These principles constitute an integral philosophy in which 
the socio-political order is linked to the ethico-spiritual order as hierarchical parts of a cosmology" (Pande 
1984,9-10). Pande argues that although Jaina political thought, which he defines as "political thought 
consistent with the basic principles of Jaina religion" (Pande 1984, 1), "excludes a positive conception of 
political theory...this is an advantage, not a limitation" (Pande 1984, 2). The advantage is precisely that 
Jaina thinking on politics and law is as a consequence remarkably flexible. He writes that "the political 
ideas expressed in avowedly political works by Jaina authors claim to belong to this category but do not 
exhaust it. Reflection on political reality and ideals in the light of the Jaina tradition indeed constitutes an 
inexhaustible vein because it includes within itself creative possibilities" (Pande 1984, 1). 
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of times the fear of being wiped out totally, you know, can cause problems. And this fear 
I have seen [realized] with my own eyes. A lot of good things and memorials of Jainas 
have been eliminated." He added that many Jainas "are very earnest now, in the 
community, that we have to come together and use our power at least to protect our [way 
of life]." 
Ahimsa "too high a concept" 
While Uma, Anita, Ravi and Pratibha expressed doubts over the effectiveness of ahimsa 
on the international scale, all held some degree of optimism that it might yet work 
through deterrence, continued efforts at nonviolence, and so forth. In contrast to this, 
Kamini said ahimsa "cannot work on an international scale. Definitely not, because it is 
too... [she struggled here to find the word] high a concept. I don't feel any hope [that] it 
will work." What about Gandhi, I asked? "Well," she replied, "[Gandhi's satyagraha 
initiative] was a political movement. It was an India of that era, and according to me the 
situation was [that] anybody who would take India to independence, by any means, 
would have been attracted [sic: attractive]." She says that despite Gandhi's charisma, it 
was not the uniqueness of his message that ensured his ideas success but rather the 
momentum already built under him by many preceding players in the struggle for 
independence, not to mention the reality of a British empire much weakened by the 
Second World War: 
They were too tired to have hold over any other country. On the other hand, there 
were the revolutionaries working at various levels creating problems for 
Britishers...so in that respect, though Gandhi had charisma to attract people, I don't 
see him [as] the only one. Had not World War II occurred, probably India would have 
been still under the British rule. 
In effect, Kamini's only answer as to why Gandhi's ahimsa movement succeeded where 
the other revolutionary movements did not was that Gandhi was in the right place at the 
right time. She did not consider Jaina values particularly suited to wider-level issues, and 
considered Jainism completely silent on topics such as government policy and 
 
ti I
1 .   
 
  i   
ss  
rn  
ts  
l  
 1 '
1 I '
i iti ti ]   liti l t. It   I i  f t t r ,  r i  t   t  
it ti   t t    l  t  i  t  i ,   , 
l    ttr t  [ i : ttr ti ].    t t it  i'  ri , it 
s t t  i ss f is ss  t t s r  is i s s ss t r t r t  
o entu  already built under hi  by any preceding players in the struggle for 
independence, not to ention the reality of a ritish e pire uch eakened by the 
Second orld ar: 
  1 
  l
. 
l , 
I
 
73 
international politics. When I asked why, she replied "I have not thought about it, so it 
would be difficult for me to give this answer immediately." 
Kamini's views on world peace were equally pragmatic to say the least. Asked "Is 
world peace possible?," she replied "Definitely not. For me, it is not possible at all." She 
alluded to "complicated tensions at every level" that prevent the careful and systematic 
execution of ahimsa in the global goal of world peace. 
Acts necessitate other acts 
Like Kamini, Amit was equally certain that ahimsa cannot work on an international scale 
(it would appear his experiences as a policeman have eradicated this notion). The gist of 
his response to me was that acts necessitate other acts. This brings to mind the earliest 
Jaina ideas of being embroiled in the world of action - a world of "hellish beings and 
animals." Amit gave the example of a group "burning and killing." In that case, he asked, 
what is the law enforcer to do? Just as one needs to "burn a row of trees in order to save 
the forest, why should I not shoot a criminal to disperse the crowd?"7 
I found Amit's attitude very revealing considering his faith in strategies for 
maintaining peace and order on the personal level. Clearly, he does not think the positive 
potential of acts such as forgiveness can foster nonviolence in the worldly sphere as well. 
Rather, one needs to act violently ("burn a row of trees," "shoot a criminal"8) in order to 
curb violence ("save the forest," "disperse the crowd"). 
Ahimsa as a "weapon of the strong" 
Despite his reservations about passions affecting the possibility for world peace, Shugan 
nevertheless replied that ahimsa can effectively work on an international scale. 
"Definitely, definitely," he said. He emphasized (as Gandhi did, though to different effect 
as we shall see) that ahimsa is not a tool of the weak: "The most important thing that we 
7 
In India, it is left to the discretion of the cop whether or not he shoots, although he must justify his action 
to a commission deciding whether excessive force was used. However, as Amit wryly noted, the outcome 
ultimately depends on how "convincing" the cop is, and usually works in his favour. As mentioned earlier, 
Amit was not above saying that the system is not exactly objective. 
g 
Amit stressed the fact, however, that criminality must be established. Anita also stressed this (see Capital 
Punishment section, below). 
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7 ln India, it is left to the discretion of the cop whether or not he shoots, although he must justify his action 
to a co ission deciding whether excessive force was used. However, as A it wryly noted, the outco e 
ulti ately depends on how "convincing" the cop is, and usually works in his favour. As entioned earlier, 
A it was not above saying that the syste  is not exactly objective. 
sAmit stressed the fact, however, that criminality must be established. Anita also stressed this (see Capital 
Punishment section, below). 
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all fail to understand is [that] ahimsa is a weapon of the strong...of people in command." 
Unlike the others, Shugan in this way emphasized ahimsa's positive relation to power. 
Ahimsa is something that can be stronger than greed or ambition; therefore, it is not only 
not out of place in politics, but necessary. He seemed to genuinely believe in reform by 
example. In support of this idea, he himself cited the Jaina medieval ruler, alluding to the 
Jaina concept of the cakravartin and also to current political events: 
If the ruler becomes nonviolent, [corrects himself] or violent, and he starts killing his 
subjects, you know what will happen. [In that case,] nonviolence can never be. 
However, if the ruler himself becomes nonviolent, like the stories of Jaina emperors, 
then chances are that violence will subside. So nonviolence, I think, is the only way to 
do this; I give you an example in my life: America uses all its might in Vietnam, in 
Iraq and Afghanistan, and it might have won the war? But it has caused more 
violence, and now we have terms like state-sponsored terrorism. So I would say 
nonviolence is the only way. But it comes from the point of strength, not from point 
of weakness, where it becomes cowardice. 
Shugan's response brings to mind many precedents from Chapter One, for instance the 
belief that order can be set by virtuous example, and the emphasis on courage and 
determination (warrior traits). Nevertheless, Shugan also displayed a decidedly pragmatic 
side. Perhaps he does not believe that such heroic and benevolent rulers exist today.9 
Therefore, he also emphasizes the need for a deterrent in the face of the passions' ever-
increasing hold over reason:10 
When a man gets wild or mad, then, you know, logic does not prevail. And there I 
think might may be required to bring him to the dialogue table. That means that it's 
not necessary that the other superpower should use violence. But there has to be a 
deterrent. And sometimes use [of violence] has to be made also to bring him [the 
violent party] to the negotiation table, and at that time [once at the table] nonviolence 
is the only way. 
9 
Although he seemed to admire Gandhi (see below). 
In this regard, Shugan believed that passions are running particularly rampant in our information age, and 
he predicted that it may take a "war or natural calamity [to] bring some sort of sense in the people." 
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In support of this, he cited the story "from the epics of Jaina philosophy," which he 
quoted quite often, of the wrestling match between the two warring brothers, Bharata and 
Bahubali, from the Adipurana: 
In that fight Bahubali won, and Bharata lost, and Bharata got mad and he tried to use 
weapons to kill Bahubali. And at that time Bahubali said "wait... Just for this piece of 
land you want to kill me? Go take it; it's yours, I don't need this land." So here is a 
story. You can say that Bharata is a Nazi. So use power to bring him to the table, and 
then do nonviolence. Sometimes trust things; you know [they] give you a lesson. At 
times it may be possible, or it is a necessity, even to fight with your own kin, to bring 
them to the negotiating table. 
Shugan's point in personifying the power-hungry country as Bharata and the benign 
country as Bahubali is that force is sometimes necessary to subdue the instigator before 
recognition of the path of ahimsa dawns. In continuation of the Digambara story, 
remember that Bahubali's recognition of ahimsa (after subduing his warring brother) is so 
powerful, and accompanied by a disgust so profound, that he immediately renounces his 
kingship, sheds his clothes, and retreats to the forest, where, emptied of passions, he 
eventually gains enlightenment. 
Thus Shugan's concept that ahimsa "works within a frame of power" means that 
ahimsa is not itself powerless. It can ultimately stand "in opposition" (just as violence 
stands "in opposition" in Jaini's definition of virodhi-himsa) to violence in the form of 
greed and ambition, even though initial force may be necessary. This is simply due to the 
imperfect nature of the world (this is also the basic idea behind the anuvratas, the lay 
lesser vows11). 
In line with this, Sogani states that in Jaina ethics, which is confined to the worldly sphere, ahimsa means 
not so much nonviolence as minimal violence (Sogani. ISSJS lecture June 14 2007). Thus Jaina ethics is 
what he calls "modified act utilitarianism" (Sogani 2002, 55). For the Terapanthi view on this, see below. 
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The Terapanthi response 
In response to the question "can ahimsa work effectively on the international scale?," the 
Sadhvis elected to emphasize current Terapanthi efforts in this direction. Their examples, 
however, were "international" not so much because they sought to inject an awareness of 
ahimsa into international affairs, but rather because they affected individuals in different 
countries around the world. The type of work described was education. The Sadhvis 
spoke of Terapanthi samanis, lower-order female monastics who are granted special 
dispensation to travel abroad (their male equivalents are called samans), as well as 
laypeople who were engaged in various education efforts: "We have our samanis going 
away therc.we have people networking] from Malaysia, Singapore, US, UK, Canada, 
and many parts of the world. So you have these people; and they are traveling over there, 
they are giving messages, they are going to colleges, giving lectures." 
In this way, the "international" Terapanthi effort remains focused (as always) on 
the level of the individual - ahimsa is primarily taught in the form of "micro level 
sacrifices," as my translator called them (see below). The Sadhvis emphasized great 
success in "converting" (my translator's word12) people to vegetarianism, reforming 
alcoholics, and so forth. "Over there," he said, "all the Americans and the Englishmen, 
generally these people are converting. Like, all the alcoholics and the non-vegetarians are 
converting themselves, they are becoming vegetarian, they are becoming teetotalers and 
they're improving their lifestyle. They are not getting into drugs and all that. They are 
getting more of meditation."13 My translator even favourably compared this "conversion" 
to Buddism's spread beyond the borders of India: "Right from the ages of Asoka, if you 
look at history, Buddhism went out of India and now you can see [it is] all over, [in] 
China, Burma, Nepal." In a similar way, "slowly and gradually, Jainism is getting into the 
The word "converting" is extremely rare in Jaina circles, and possibly indicative of a change in attitude 
among modern Terapanthis. I could not tell, however, whether this was the exact word the Sadhvi herself 
had used. In any case, she seemed to approve the use of the word. 
13 
Preksadhyana, "insight meditation," is a widely popular Terapanthi practice associated mostly with 
Tulsi's successor, Acarya Mahaprajna. It "provides a meditative structure, similar in style to Buddhist 
insight meditation, for a religion which seems to have lost contact with its original system of contemplation 
at least one thousand years ago" (Dundas 2002, 262). Preksadhyana is obligatory for Terapanthi ascetics 
and supposedly for members of the Anuvrat movement. Also, there is evidence of growing interest in it 
outside India. 
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The Terapanthi response 
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l3 Preksadhyana, "insight meditation," is a widely popular Terapanthi practice associated mostly with 
Tulsi's successor, Acarya Mahaprajna. It "provides a meditative structure, similar in style to Buddhist 
insight meditation, for a religion which seems to have lost contact with its original system of contemplation 
at least one thousand years ago" (Dundas 2002, 262). Preksadhyana is obligatory for Terapanthi ascetics 
and supposedly for members of the Anuvrat movement. AIso, there is evidence of growing interest in it 
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deep roots of the world, and they [the Sadhvis] are getting international appreciation for 
their work, which they are doing on nonviolence." 
Although the claims to a Terapanthi Jaina revolution in North America are 
exaggerated (most likely for the benefit of Indian devotees), in general the Terapanthi 
Jaina presence in North America and other parts of the world is slowly growing. 
Terapanthi centres are opening in Houston and New York (one devotee also mentioned 
centres in London and Malaysia). To these Terapanthi centres, "the samanis are going 
continuously; they have been holding classes, and some of the samanis are also teaching 
in universities. And the responses are so unexpected - they are overwhelming."14 
When I asked whether the Sadhvis felt that world peace was possible, they again 
distinguished between the worldly and spiritual spheres. "Religious leaders are trying to 
do this," they said. "The political leaders are also trying to do this kind of work. It is 
possible. It will come sooner or later...you need the support of the political leaders as 
well." They saw their job as primarily fostering ahimsa on the personal level. This, they 
said, when combined with political will, can lead to world peace.15 
Nuclear Weapons 
In May of 1998, under the auspices of the Bharatiya Janata Party (BJP) government of 
Atal Behari Vajpayee, India detonated five nuclear bombs at Pokhran. As Katherine 
Young writes, this shattered the international image of India as a nation of peace (santi) 
and tolerance (tulyatva) promoted by philosophers and statesmen such as Sarvepalli 
Radhakrishnan (1888-1975) and Mahatma Gandhi (1869-1948) (Young 2004,277). 
Within India itself, the fifty years between Indian Independence in 1948 and the nuclear 
test at Pokhran in 1998 represented a dramatic shift in thinking among Indian 
intellectuals and politicians. Gandhi had said, after the nuclear bombing of Hiroshima, 
14 
When I asked which universities, I was told that the Sadhvis could not remember their names, "but they 
came recently in the newspaper." 
At the conclusion of our interview, I asked my group of Terapanthi Sadhvis what they considered the 
best form of social service. They replied (through the translator) "to live and let live. And spreading the 
message of ahimsa all over." Did they consider it their role to weigh in on worldly issues? "Yes," they 
replied, but the emphasis was on "how can [a person] be better, healthier, lead a good life." My translator 
continued that "they can help lead him on social issues, but their centre of interest is on just ahimsa, how to 
gain knowledge, how to be a better human being." 
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15 At the conclusion of our interview, 1 asked my group of Terapanthi Sadhvis what they considered the 
best for  of social service. They replied (through the translator) "to live and let live. nd spreading the 
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replied, but the e phasis as on "ho  can [a person] be better, healthier, lead a good life." y translator 
continued that "they can help lead hi  on social issues, but their centre f interest is on just ahi sa, ho  to 
gain kno ledge, ho  to be a better hu an being." 
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that "unless now the world adopts non-violence, it will spell certain suicide for mankind;" 
similarly, Jawaharlal Nehru (1889-1964) in 1954 pled for universal disarmament, the first 
world statesman to do so (Young 2004, 277, quoting from Iyer 1986,455). However, 
India's ongoing conflicts with Pakistan and China (the former over Kashmir, the latter 
culminating in the border crisis of 1962) "undermined confidence in Nehru's Gandhian-
style politics," and resulted, upon Nehru's death in 1962, in "a shift from acceptance of 
Gandhian nonviolence to greater acceptance of force for national security" (Young 2004, 
278). 
India had been developing the capacity for atomic energy since 1948 with the 
help of Canada and the United States. When, in 1965, then Prime Minister Lai Bahadur 
Shastri endorsed a new program for subterranean nuclear tests (continued by Indira 
Gandhi in 1971), Canada and the United States halted nuclear cooperation with India. 
However, India began receiving heavy water supplies from the Union of Soviet Socialist 
Republics, which allowed it to continue developing its nuclear program throughout the 
1970s and 80s - at the same time that Pakistan pursued its own nuclear program, 
allegedly with the help of China (Young 2004, 278).16 
India conducted an early test of a twelve-to-fifteen kiloton nuclear device in 
Pokhran on May 18 1974, which it dubbed a "peaceful nuclear explosion." The much 
larger nuclear test at Pokhran in 1998 served to confirm India's nuclear capabilities and 
propelled India into the exclusive nuclear club. Young points to feelings of "jubilation" 
felt by many Indians at finally "coming of age and [India] taking its place among the 
powerful nations of the world" (Young 2004, 280). Other Indians, however, opposed the 
tests and organized massive countrywide anti-nuclear demonstrations.17 These 
demonstrations were sponsored by groups from within India and without, such as 
Greenpeace International, Friends of the Earth, Association for India's Development, 
Global Initiative, and various Pakistani peace groups (Young 2004, 279).18 In the wake of 
Young outlines the details of the tripartite nuclear rivalry between India, Pakistan and China, which 
resulted in "a state of nuclear ambiguity for two decades, while both [India and Pakistan] refused to sign 
the Nonproliferation Treaty." There was also speculation about whether India had a chemical weapons 
production program, a suspicion that was confirmed in 1997 when India ratified the Chemical Weapons 
Convention, and under the terms of the Convention admitted to having such a program and dismantled it 
(Young 2004,278). 
17 In which Pratibha took part, as I discuss below. 
18 
Young describes one anti-nuclear protest, held a year after the tests: "The protest took the form of a long 
march from the test site near Pokhran, beginning on May 11,1999, and ending in Sarnath (Varanasi) on 
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these protests, the Bharatiya Janata Party (BJP), which was then in power, stressed 
secular arguments such as the practical need for deterrence. It also accused the 
international community of hypocrisy and discrimination: 
In its election manifestos of 1996 and 1998, the BJP supported the long-range goal of 
a weapons-free world, but argued for the right to have nuclear weapons in the 
meantime. As a result, it opposed the Comprehensive Test Ban Treaty (CTBT), the 
Fissile Material Control Regime (FMCR), and the Missile Technology Control 
Regime (MTCR) on the grounds that these treaties were discriminatory (permitting 
only some countries to have nuclear weapons). (Young 2004, 279)19 
This marks a toning down of the overtly religious rhetoric when the governing BJP party, 
which Young describes as "hawkish on national security," promoted for a short time in 
the 1980's a "Hindu bomb" in opposition to the "Islamic bomb" allegedly being 
developed by Pakistan (Young 2004, 279). 
Objecting to the way the BJP initially emphasized a religious connection between 
the bomb and Hinduism, the anti-nuclear side also advanced secular arguments against 
nuclear weapons (Young 2004, 280). Thus, anti-nuclear protesters, whom Young 
characterizes as a "coalition of leftists, minorities, and (mostly secular) Gandhians," 
advanced social-justice and economics arguments, mainly to do with the country's 
continual poverty problem. In this regard, they condemned the '"illusions of grandeur' 
intended only to confuse the masses by making them forget about the stark reality of 
poverty" (Young 2004, 280, quoting an article in Asian Age). 
Interestingly, Western supporters of India's nuclear program by contrast appealed 
to Indian religious history and in particular to the Hindu tradition's acceptance of 
defensive war. Additionally, many Western observers such as David Frawley, director of 
August 6, 1999, Hiroshima Day. The purpose was 'to highlight the perils of the nuclear arms race and the 
Indian government's "twisted" logic behind conducting nuclear blasts in 1998.' This strategy was ostensibly 
in the Gandhian tradition of marches to educate and mobilize people. These, in turn, had been derived from 
the pan-Indie tradition of pilgrimage (yatra). The choice of Sarnath is striking because it is a famous 
Buddhist site (where Buddha first began to teach after achieving enlightenment) rather than a Hindu 
pilgrimage site" (Young 2004,279, citing Asian Age 1999). 
19 
Similarly, the Indian High Commissioner in Ottawa at the time, Rajnikanta Verma, argued that "every 
Government, at least since the Chinese nuclear test in 1964, has been engaged in developing this 
capability" (in Young 2004, 279). 
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Govemment, at least since the Chinese nuclear test in 1964, has been engaged in developing this 
capability" (in Young 2004, 279). 
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the American Institute of Vedic Studies, attacked "the hypocrisy of Western 
commentators who decry how the nuclear tests have destroyed Gandhi's legacy in India, 
yet do not call for Gandhian-style nonviolence from their own Western governments" 
(Young 2004, 280). 
Do these Hindu and Western reactions differ from Jaina ones? How do the views 
of my interviewees on nuclear weapons relate to the previous discussion on ahimsa and 
world peace? 
Need for deterrent 
As we have seen, all my interviewees with the exception of the Sadhvis and Shugan 
expressed doubts over whether ahimsa can work on the international level. Nevertheless, 
even Shugan acknowledged the need for a deterrent in today's unpredictable world. 
Furthermore, everyone who cited the need for a deterrent agreed that nuclear weapons 
were the best such deterrent. Kamini, for instance, said: "in the larger context, [because 
everybody else has them] of course India should have nuclear weapons." When I asked 
her if she meant by this that nuclear weapons are necessary because international politics 
demands it, she replied "yes, I think so, very much."20 
Sometimes, the responses of my interviewees were terse. For instance, Uma 
simply said "I don't believe in nuclear weapons, but if you want them for your protection, 
you should have." Anita differentiated between nuclear energy and nuclear weapons, but 
in the end also came down on the side of deterrence. In this regard, she also attacked the 
hypocrisy of the international community: "Whether India should have nuclear tests or 
not, if America can, why not India? So it's a very political debate. You know, India is 
surrounded by enemies...and we've got to have a self-help plan. I don't have anything 
against India's nuclear tests, and it's very easy for other countries, America and Britain, to 
say 'don't do that.' They are doing that too." 
As we have seen, the medieval Jaina texts do not mention the deterrence argument 
directly; however, the Adipurana likens the king to a cowherd protecting his flock and 
Incidentally, her earlier dismissal of Gandhi mimics, in this context, similar views among Hindus in the 
wake of the nuclear tests. As Young summarizes from David Frawley's observations, "many Hindus today 
feel that Mahatma Gandhi's use of nonviolence in the Indian independence movement was a temporary 
politicization of a spiritual principle traditionally confined to monks and ascetics" (Young 2004, 280). 
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acknowledges that the evil ones should be punished and the good ones (that is, the 
nonviolent ones) protected. As I mentioned earlier, the Adipurana decidedly favours the 
idea of a moral kingship that maintains order by imposing Jaina values such as tolerance 
and nonviolence - not one that keeps peace through fear of violence - that is, deterrence. 
From the perspective of virodhi-himsa, we can see how deterrence through the 
threat of destruction qualifies as "standing in opposition" to the threat of violence. 
Additionally, it acknowledges a greater lay reality of the world as an imperfect sphere, 
where values are necessarily compromised. In this sphere, the story of Bahubali and 
Bharata, as we have seen, takes on not just the meaning it has in the Adipurana 
(showcasing the flawed nature of kingship) but also a more positive role as reinforcement 
to the idea that, the world being what it is, force is often necessary. This, as we saw, was 
exactly Shugan's point in referencing the story so as to emphasize the deterrence 
argument. 
We have already seen how Shugan articulated his support for deterrence. He 
emphasized this further by noting "in Hindi there is a saying that means there is no love 
without fear. So if I want my enemy not to disturb me or harm me, I must have a 
deterrent force with me." He then justified this by directly mentioning virodhi-himsa: 
"when we come to distinguish Jaina philosophy, a householder has four types of violence 
permitted: one of them is self-defense. So, as a part of self-defense, I think we should 
have a nuclear deterrent if required - but only for self-defense, not for violence."21 
Nonviolent deterrent - not testing 
In this way, despite the fact that the views of my interviewees do not differ substantially 
from the views of the majority of Hindus (as described by Frawley and Young), they 
The extent to which virodhi-himsa was sometimes taken in Jaina texts is epitomized in the story of the 
fighter Varuna, who shot his enemy in battle only after calling on his enemy to shoot first. As Jaini writes, 
"only after his opponent's arrow was already on its deadly flight did he left fly his own arrow. His enemy 
was killed instantly, but Varuna himself lay mortally wounded" (Jaini 2004, 58). Varuna thus drove his 
chariot off the battlefield, sat down, and, accompanied by a friend that presided over him, died peacefully 
while praying to Mahavira. The story is found in the in the canonical Bhagavati-sutra, and was purportedly 
told by Mahavira to his disciples in response to a question about whether the eight-hundred and forty-
thousand soldiers that died in a war between Konika, the emperor of Magadha during Mahavira's time, and 
a federation of eighteen kings had all attained heaven in the manner described in the Vedas. Mahavira 
declared that out of all those men only Varuna was reborn in heaven. His friend, who was also wounded, 
was reborn as a human. All others were confined to the hellish and animal realms (see Jaini 2004,57-9). 
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nevertheless have precedents in Jaina textual history. Where the views of my 
interviewees reflected a distinctive Jaina perspective was on the issue of nuclear testing. 
All my interviewees unequivocally opposed testing on the basis that it harms microscopic 
life-forms in the soil, air, and so forth. For instance, Shugan directly urged that the 
permitted violence involved in testing be as nonviolent as possible. Therefore, when I 
asked him whether he would protest against nuclear testing, he replied, "definitely, yes." 
When I expressed my surprise at what seemed like a contradiction between, on the one 
hand, his support for nuclear weapons and, on the other, the prohibition of testing any 
devices, he explained that he would still support having a nuclear program yet oppose its 
testing "because you see testing involves violence, and I said to you that I want to keep 
nuclear weapons as a deterrent. It can be a fake nuclear [weapon], you know, but as long 
as it meets my purpose of being a deterrent, it's fine. I don't intend, or I don't wish that it 
has to be used, and so testing is in vain. So I will strongly deter that." 
I pointed out that, by that logic, perhaps the best nuclear weapon would be one 
that does not work. He replied, "You know, in life, faith is a big thing. If you have faith 
in your scientists... [Besides] in this computer [age] you can test things by simulation. So 
you can test the effectiveness of your weaponry, of your systems, by simulating them and 
not by actually using them." He used the same logic on other issues involving testing, 
such as animal testing, saying he would rather "encourage testing, lab testing, rather than 
field testing."22 
Shugan's emphasis on preserving the sanctity of the life forms in the ground while 
maintaining a deterrent for the necessary task of keeping state violence at bay was by far 
the most Jaina response on this issue. He was not alone in this way of thinking. At least 
two others - Uma and Anita - were more or less of the same opinion (I did not have a 
In an unrelated question on animal testing for an AIDS vaccine, Kamini also expressed the desire to find 
alternative modes of testing: "there should be any other means to find out [a cure], why only animals?" 
Interestingly, she and others (Shugan, Anita) explicitly opposed animal testing outright in the case of AIDS 
because they considered AIDS an avoidable disease - the result of a lack of restraint. Shugan said AIDS 
"itself is an evil. So rather than talk of curing something, one should see why people, you know, get this 
AIDS... It comes from sexual permissiveness, which is not acceptable to me. Forget Jainism. As a person, I 
don't subscribe to that idea." Therefore, most felt comfortable attributing the suffering of the disease to 
individual karma. Shugan acknowledged that it could be gotten from other ways (for instance, by being 
born with it), but considered these cases to be in the minority. Pratibha, Uma, and Ravi all felt uneasy about 
the issue of animal testing for AIDS because of the suffering of the animal, not because of the nature of the 
disease. Nevertheless all ultimately supported animal testing. As Uma said, "to some extent you have to do 
all these things...if they can find the vaccine, I would agree to it." The translator for the Sadhvis said that 
the procedure of testing and finding a cure is violence, but also stressed that intention mitigates it to an 
extent. 
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chance to ask Kamini this question). For instance, even though Uma worried that a 
protest against nuclear testing might interfere with the essential procedure of developing 
and testing the weapons, which in good faith she assumed is necessary, she did stress that 
"if you test it, then, I mean...[so] there's not much destruction." Anita replied that "yes" 
she would protest against nuclear testing, "for the environment and peace reasons." She 
did not elaborate on what she meant by "peace reasons."23 
Nuclear energy, not nuclear weapons 
Anita mentioned the issue of nuclear energy in conjunction with nuclear weapons. She 
considered the maintenance of nuclear power an even more valid and realistic right of 
India in the twenty-first century than the right to have nuclear weapons as deterrents. She 
also emphasized it over nuclear weapons as a way to make me understand that she only 
reluctantly supports nuclear weapons (and then only with a prohibition against nuclear 
testing). However, while Anita, Shugan, Uma and to an extent Kamini all supported 
nuclear weapons (though opposed testing), Ravi reversed the trend, opposing nuclear 
weapons outright, but supporting 
nuclear technology for power generation and research purposes. So if we are talking 
of warfare, I would say 'no' [India should not engage in this pursuit]. If we are talking 
of power generation or any other research and development that contributes back to 
the society in a positive way, so 'yes' [India should have this]. 
[Me:] So would you say that you would protest the testing if it was a nuclear 
bomb? 
[pause] Yeah. 
Economic, social justice, and religious arguments 
Of all my interviewees, only Pratibha and the Sadhvis were uncompromisingly against 
both nuclear weapons and nuclear power. In the case of the Sadhvis, as always it was 
We will note that Anita's "environment and peace reasons" differ slightly from the more overt concern 
for life forms expressed by Shugan. 
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difficult to distinguish their viewpoints from those of the lay translators. For instance, the 
translators opposed nuclear weapons (as did Pratibha) on the basis of the above-
mentioned economic arguments; however, I am not sure whether this was necessarily the 
view of the Sadhvis themselves. Pratibha also mentioned the hypocrisy argument. 
In addition to these secular arguments, both Pratibha and the Sadhvis also 
expressed the Jaina argument that it is unacceptable to destroy life forms. Drawing on all 
three arguments (economic, hypocrisy, ahimsa), Pratibha concluded that everyone should 
simply disarm: 
I'm opposed to [nuclear weapons]. I'm opposed to it world-over. I mean I do not think 
that five powers should decide who would have nuclear power and who would not 
have nuclear power. My primary concern is destruction, but at the same time my deep 
concern is that this country has two major problems to take in [to consideration], and 
one is poverty, and we cannot afford these [nukes]. So both at the level of violence 
and at the level of economic privatization which neglects the poor, I'm definitely 
opposed to nuclear testing. Nevertheless, since I have no impact and I am not closely 
connected with the powers of the world and cannot decide at the global level, at my 
own national level my voice is "no" for nuclear weapons. 
Incidentally, the feeling of losing political leverage in the fight to maintain Gandhian 
principles (as expressed by such statements as "I have no impact") was a common theme 
in Pratibha's responses. Elsewhere, she also said (on the issue of nuclear weapons): 
I feel very frustrated that for a few decades the world was talking about 
disarmament... At the global level also I'm talking of my disappointment. [I feel 
disappointed] that one [today] is not even considering it, and people are thinking that 
acquiring nuclear weapons becomes a deterrent, and therefore more countries have 
nuclear weapons, [so] they are unlikely to indulge in the kind of war which would 
require nuclear weapons. I'm not convinced of this explanation. 
Despite her disappointment on the "global level," she remains committed to the Gandhian 
reading of ahimsa, stressing its importance. I followed up by asking Pratibha if she would 
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protest against nuclear testing. She replied "We did," and mentioned the protest marches 
directly: "I am part of a group which did protest; although I did not go for marches, my 
heart was with them, and I did put signatures in the campaigns which protested against 
nuclear weapons." 
I could not help but wonder if her attitude and her continual faith in ahimsa were 
not facilitated to some degree by the emphasis Jainism puts on the micro level, and how 
in the Jaina view the fight to make an impact is, in fact, most important on the micro level 
(see discussion with the Sadhvis, below). It occurred to me that perhaps this is why the 
religion stresses the micro level so much - precisely in order to keep steadfast in its 
values and maintain faith in a world that is usually too distracted and too impulsive to 
truly pay more than just lip service to the message of ahimsa. It is a way of guarding 
against disappointment. Pratibha's answers reinforced both a sense of resigned acceptance 
to the new ways of the world but also a renewed emphasis on the necessity for ahimsa in 
spite of that. This was clear from her answer (quoted above) as to whether ahimsa could 
work on the international scale, and her conclusion that "no matter how much you are 
convinced that there would be violence, the efforts for nonviolence should continue." 
Shugan, too, expressed the same faith in ahimsa. Nevertheless he supported 
deterrence. He did this by appealing to both the Bahubali/Bharata story from the 
Adipurana and the notion of virodhi-himsa ("standing in opposition"). By contrast, 
Pratibha's Gandhian emphasis on uncompromised ahimsa on the political level has no 
precedents from the Jaina textual history outlined in my first chapter. The closest one 
comes to finding a view of uncompromised ahimsa is in the earliest Agamas - yet that 
view functions exclusively within a monastic context (the lay perspective is rejected, as 
Johnson writes, except in so far as to "warn the ascetic away from social contact"). 
Therefore, in actual fact, there are no textual precedents to a Gandhian reading of ahimsa 
in world affairs. Perhaps Pratibha is aware of this, and this is one of the reasons she does 
not include ahimsa as a distinctly Jaina value. We may surmise that she considers her 
reading of ahimsa distinct from that of traditional Jainism. Her position against nuclear 
weapons, even as deterrents, suggests that she articulates ahimsa in the sphere of 
international relations in mostly secular terms. By contrast, Shugan's translation of the 
inner values of ahimsa to the global context via the story of Bahubali and Bharata and the 
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concept of virodhi-himsa is indicative of Jaina religion's traditional approach to the 
limitation of ahimsa in world affairs. 
The Terapanthi view - Anuvrat 
The Sadhvis' avoided such quandaries since, as mendicants, their position against 
violence and in favour of ahimsa is pretty much fixed. This was certainly the case on the 
question of nuclear weapons. The Sadhvis aligned their strong advocacy on total 
disarmament in the name of ahimsa with a rationale firmly in line with the Terapanthi 
emphasis on restraint in order to lessen fear. "If one country makes such weapons," they 
said, "then another would make more, stronger weapons, more advanced weapons than 
the other country, and everyone will feel the fear of the other country." As a solution to 
this problem, they emphasized the famous Terapanthi social movement called Anuvrat. 
As my translator put it, "Anuvrat, not anugam ["atom bomb!" Sadhvi Mohan Kumari Ji 
corrected]. They do not want bomb, they want Anuvrat. They do not want bomb." 
Anuvrat is a modern type of social service invented by Acarya Tulsi (1914-1997), 
the ninth successor to Acarya Bhiksu and the most famous Terapanthi figure both inside 
the sect (next to Bhiksu) and outside the sect itself. Tulsi oversaw a remarkable 
expansion of Terapanthi activity, the result of which was a sharp increase in the profile of 
the Terapanthis in post-independence India (it remains the best-known Jaina sect among 
non-Jainas). Tulsi was socially active in many ways, among other things carrying out 
more initiations than any Terapanthi Acarya before him and establishing the first Jaina 
university in Ladnun. As Dundas writes, "Tulsi contrived both to maintain the exclusivity 
of the ascetic ideal and to lead his sect towards a fuller engagement with the surrounding 
social world in a manner more akin to that of traditional Jainism" (Dundas 2002, 260). In 
this way, Tulsi attempted a new balance between the ascetic ideal and direct social 
service. This took the form of so-called "ahimsa drives," where he involved himself in 
issues of local or even national importance, all the while emphasizing restraint in the 
form of lay (or sometimes modified lay) Jaina vows. Tulsi's gist, according to one of my 
translators, was promoting the "micro level sacrifices." As that translator told me, 
"Anuvrat is a revolution which we [Terapanthi] Jaina people have started. We do the 
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micro level sacrifices. This is known as Anuvrat." Another person in the audience 
memorably added, "micro level sacrifices is a nonviolence movement."24 
The unique innovation of the Anuvrat movement (and why I call it a bona fide 
form of social service) is the scope with which it involves itself in the larger world 
context beyond just Jainism - this despite it being initiated by monks. As Dundas 
explains, 
In 1949 Tulsi founded the Anuvrat movement, dedicated to raising the moral tone of 
Indian public and commercial life by taking Jainism beyond the Jains, which was to 
become the best-known Terapanthi enterprise in India and an outward expression of 
the sect's identity. Tulsi's initial statement of intent suggests how it came to overlap 
with and assume, at least among the more westernized Terapanthi laity, some of the 
trappings of an internationalist western-style peace movement: "If an atom (anu) has 
in it the monstrous power to destroy the world, amply demonstrated in the 
unprecedented holocaust at Hiroshima and Nagasaki, I want to tell the world that we 
have its counterpart in anuvrata - a small or atomic vow - which alone has the power 
to ward off and counter the threat of an atom bomb." A member of this movement, as 
conceived by Tulsi, would take both a general and, depending on his or her status and 
walk of life, a modified version of the anuvratas, the lay Lesser Vows, which through 
effecting a moral reformation would "inspire people to cultivate self-restraint 
irrespective of their caste, colour, creed, country and language, to establish the values 
of friendship, unity, peace and morality, to create an unfettered society free from 
exploitation." (Dundas 2002, 261, citing Bhatnagar 1985, 1 and Tulsi 1988, 8. Italics 
mine) 
In general, as we have seen, all Jainas stress care on the micro level as a first priority and the best form of 
ethical action. The following response by my translator after a lengthy discussion with the Sadhvis 
highlights the degree to which Jainas value care on the micro level and consider it a wholly appropriate and 
necessary form of ethical action (at the same time, his response also shows that the micro level is connected 
to the macro level): "If we are thinking on the micro level, [then] we are also thinking on the upper level 
also. If you are on the top, you will see the bottom of the thing. Because if I am on the top of the hill, I can 
see all the things which are going on in the lower level. So whenever we get the opportunity we were 
thinking of that one [the bigger level] and we feel that if I got an opportunity to be President or a Prime 
Minister, or [some such] higher post, I can also apply all these feelings to disarm the thing [in reference to 
nuclear weapons]." The fact that modern Terapanthi lay Jainas apply their faith and beliefs on the micro 
level to such issues as nuclear weapons is not surprising considering the particular nature of Acarya Tulsi's 
Anuvrat movement. 
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Dundas concludes that Tulsi's attempt was no less than to "provide a code of moral 
conduct which would penetrate all areas of Indian, and indeed world, society and 
revolutionize ethical behaviour" (Dundas 2002, 261). In this regard, "it should be stressed 
that Acarya Tulsi was very much the heir of Bhiksu, who did not wish to engage in 
sectarian disputes, in his eirenic attitude towards other Jain sects and his attempt to bring 
about the unity of the Jain community, and the Teraapanth has in general argued that all 
religions share certain basic ideals and aspirations" (Dundas 2002, 261). 
Despite following in Bhiksu's footsteps in this way, Tulsi's emphasis on "values 
of friendship, unity, peace and morality" is significant, because it represents a departure 
from the strictest Terapanthi doctrine as advocated by Bhiksu. Whereas Bhiksu 
emphasized the gulf between the two truths in the sharp difference between laukika and 
lokattara conduct (which itself resulted in a de-emphasis on the merit of compassion and 
giving, except in the strict sense of providing education), Tulsi marked a return of sorts to 
positive values of friendship, unity, peace and morality. 
In response to my question about whether the Sadhvis would support protests 
against nuclear testing, I was told of the unprecedented success of the Anuvrat movement 
under Tulsi's successor, Acarya Mahaprajna, on various local and national issues. As my 
translator explained, 
If you look at what Jainism is doing is right now, our guru, Acarya Sri Mahaprajnaji, 
he is onto an "ahimsa drive." This means a nonviolence drive. For the last eight years 
he's been on the same drive. [For example,] when it was the Gujarat riots [in 2002], 
we went to that area. Acarya Sri Mahaprajna made people calm and silent. Recently, 
in Rajasthan, there was one Gujjar [group] arming for the ST category, that is, for the 
reserve list.25 Our guru, Acarya Sri Mahaprajna, he once again said "please don't get 
into petty issues. We must work broadly and get into nonviolence." So like this we 
are working on [issues such as these]. He has gone around the entire country on this 
25 
In July 2007, the Gujjars were demanding Scheduled Tribes (ST) status from Rajasthan's Bharatiya 
Janata Party over the issue of reservations. They wished to be included on the government's reserve list, 
which afford employment and other opportunities for underrepresented castes and groups. The debate 
developed into a riot in the streets of Jaipur and surrounding areas. All told, thirty people were killed, 
including some policemen. The Gujjars eventually succeeded in gaining victory, with the State BJP 
government promising to forward their request for ST status by December 2007 (see 
<www.hindu.com/2007/05/30/stories/2007053010600100.htm> and 
<www.hindu.eom/2007/l 1/1 l/stories/2007111154230400.htm>). 
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25 In July 2007, the Guiiars were demanding Scheduled Tribes (ST) status from Rajasthan's Bharatiya 
Janata Party over the issue of reservations. They wished to be inc1uded on the government's reserve list, 
which afford employment and other opportunities for underrepresented castes and groups. The debate 
developed into a riot in the streets of Jaipur and surrounding areas. AlI told, thirty people were killed, 
inc1uding sorne policemen. The Guiiars eventualIy succeeded in gaining victory, with the State BJP 
govemment promising to forward their request for ST status by December 2007 (see 
<www.hindu.com/2007/05/30/stories/2007053010600100.htm> and 
<www.hindu.com/20071111111stories/2007111154230400.htm> ). 
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ahimsa-vrata [drive for nonviolence]. He has taken this vrata, and he is traveling to 
each and every place and conveying his message of nonviolence. 
Despite the claims of my translator that "the entire country" is being swept up in 
the Anuvrat movement, in reality the effectiveness of Tulsi's initiative is minimal. 
Dundas calls Tulsi's attempt "Utopian," and writes that, "while it has not yet run its 
course, a cursory examination of contemporary Indian life would suggest that the 
Anuvrat movement has hardly had any serious impact" (Dundas 2002, 261).26 
Nonviolent Protest Movements 
This highlights the question of how best to combat violence on the international scale. 
We have already seen that a popular choice among my interviewees was deterrence, 
which involves setting one passion (greed) against another (fear), as in the case of a 
nuclear deterrent. However, not everyone agreed. Pratibha, Ravi, and the Sadhvis 
opposed deterrence on religious and economic grounds, as well as through the hypocrisy 
argument. 
By contrast, my interviewees showed more of a consensus on the issue of 
nonviolent protest movements. Despite their initial doubts over the effectiveness of 
ahimsa, everybody supported them; some, such as Pratibha and Uma, participated in 
them as well. 
People should get involved 
Uma said she was active "maybe once or twice about twenty, twenty-five years back" in a 
group petitioning to remove a slaughterhouse, but did not remember the details. Opposing 
slaughterhouses, leather factories, and so forth is a very common form of Jaina social 
action, and one that self-consciously reaches beyond the Jaina community (as we have 
Another (more modern) Terapanthi innovation, as we have seen, is preksadhyana ("insight meditation"), 
associated mostly with Mahaprajna. It is in the same spirit of taking Jainism beyond the Jainas and 
affecting a Jaina moral and spiritual revolution; however, it also seems to be largely negligible. Laidlaw, 
for one (writing in 1995), says that it has had no significant impact yet (Laidlaw 1995, 140). 
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seen). In fact, it was at this point in our interview that Uma opened up, and quite 
enthusiastically recounted some of the ways in which she engages in spreading ahimsa 
through education and mediation in her community. 
After a slight pause, Ravi said he believed people should be active in nonviolent 
protest movements, although he himself has never been. He said this was because most 
movements of this sort are aligned with specific political interests, "mostly of some 
particular parties." In most cases, he said, "nonviolence means [a movement towards] a 
particular party or a particular group of people," which does not interest him (no such 
movement, he said, has proven "penetrable" to him given his particular feelings and 
convictions). 
Despite historical precedents, Pratibha was very emphatic that people should get 
involved in nonviolent protest movements: "Yeah, seriously. I'm very convinced of that. 
And I feel that, even if you feel frustrated at times that you make so much of an effort but 
nothing has changed, even if you have changed or you've become a change agent for 
certain people, or created a kind of climate, each one of us can make a difference to this 
world." I asked her whether the involvement in nonviolent protest movements increased 
or decreased over the years. She replied, 
I feel at the level of ideas I know a few groups, say for example in Europe, that is 
concerned for the environment, such as Greenpeace movement, or in England there 
was a peace corps [sic], or in America there are efforts... So the world over there are 
people [who are] right thinking, or [who have] thinking that is akin to mine. They are 
making serious efforts, and my intuition is that they're likely to build pressure. 
She added that "an enormous opposition of indulgence in wars back home does create [a] 
little dilemma in the minds of the politicians as well." 
I have already alluded to Pratibha's own history of involvement in nonviolent 
protest movements. She also emphasized education. As she explained, 
There are a couple of instances in which I was involved in protest movements, then 
followed it up with educating certain groups. The first major involvement of mine 
was against a dowry death. Second was against the practice of Sati. I was part of a 
V
 rn  
 
lf 
 e  rn
 l
    
 
e 
 l   
1  t   rt 
  rn
 1i  e 
1  
1  1 
m  
 ..
 
 
  
 I
1  
 1 
    
 1  
91 
women's group and at that time I was heading the group when we got involved in this 
anti-Sati education, and I was personally threatened and was very deeply into it. 
Starting from that, I have been involved with groups against opening liquor shops or 
other major issues. 
She elaborated a little on the anti-dowry protest: "The first time we protested on a road in 
a procession27 here in Jaipur was against a girl who was killed because of the demands of 
dowry. So that was the first time we went to a police station, we went to the house, we 
went into the government, we went to the court. That's not only me but the whole group. 
And I was very much part of that." 
In contrast to this, Kamini, questioned the effectiveness of nonviolent protest 
movements on national and international issues: "It depends what problem you are 
dealing with. If somebody is again coming to attack your country, definitely it will not 
[work]. But if it is something related to domestic issues, then somewhere, if the 
nonviolent movement was in small pockets, then it might be, to a certain extent, [a] little 
bit successful." As we have seen, Kamini was usually reluctant to attribute efficacy to 
ahimsa as a wider force for social change; however, when pressed she often seemed 
unsure and relented. Thus, when I brought up the case of the massive anti-Iraq protests in 
London in 2003, which featured over five hundred thousand people and received 
international news coverage, asking if she thought something on this scale might have 
some success, she paused for a long time before replying in a lowered voice, "I don't 
know how far they're successful, so for me it is difficult to analyze that definitely." When 
I asked her if she had ever been involved in a nonviolent protest movement, she replied 
"No, I have not been involved yet, in any movement." 
Despite being skeptical that world peace can be achieved, Shugan still 
emphasized the need for nonviolent protest movements. He again mentioned the 
importance of having faith in ahimsa: 
I think this [a nonviolent protest movement] is the only way that you can make people 
believe and be involved in such activities. Otherwise it [ahimsa] will again become a 
textbook exercise to be talked about at universities or think tanks. So it must be... it 
For Young's observations on protest marches such as this resembling ancient pilgrimages, see above. 
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should become actually a movement. And I'm glad that now, internationally, 
Mahatma Gandhi's birthday at least is being celebrated as a day of nonviolence 
[October 2nd, called "Ahimsa Day"]. 
Shugan considered his involvement over the past three years as director for the 
International Summer School for Jaina Studies "my humble contribution in that regard." 
He gave a little background as to why he does this: "I'm not working here to convert 
people to Jainism, nor am I looking for followers or people who appreciate what I'm 
doing. But I'm just trying to see that the message of nonviolence goes to as many people 
as possible. And hopefully these people will take the message further, and it should 
become a movement." 
Asked whether he sees the school as a kind of social service, he replied 
"definitely. I do not see it as a religious service at all. It's social and academic, both. And 
I think social service comes... you know, I don't know which one comes first, academic 
or social, or both together. But it's more like a social service with academic flavouring." 
Mandatory Conscription 
This section of my discussion of Jaina views on external self-defense deals with the issue 
of mandatory conscription. I treat the related issue of soldiers and police in the following 
section (see below). 
Importance of duty to the nation 
As a general question, I asked the Sadhvis whether a king should protect his people by 
fighting a war. I was told "looking from one perspective, it is his duty. Looking from 
another perspective, it is himsa." Which perspective should he follow? The answer that 
came through my translator was "He cannot test that. He has to follow his duties. This is 
a weakness of family life, [a] shortcoming of family life." After more conversation with 
the Sadhvis, a girl from the audience told me: "It is the duty of the king to save his life 
and as a result [the] public's life. So he has to do it [fight]." She then appealed to the Jaina 
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view on defensive war: "He can also make the other party understand [that] if you will 
not hit them first..." My original translator finished the thought for her: "She is trying to 
say you should not be the first party to intrude. You should not start the war. You can 
save yourself, you can defend, but you should not be the starter of the war." 
But did the Sadhvis themselves hold this view? I decided that the best way to 
approach the issue was through the idea of karma. I asked them: if the king does not start 
the war, does not pre-empt it in any way; if the war is only defensive, only as a last result, 
and the king's mind is clear - does he still get bad karma from the action? My translator 
asked the Sadhvis, and replied to me: 
This is a weakness of family life, a shortcoming of family life [lay life]. In general, 
they [must] defend themselves. It is categorized as violence. Killing and getting killed 
- both are violence. But this is a shortcoming of a family life. They [the Sadhvis] are 
apart from it. They [have] sacrificed all families; they are staying alone. But they will 
categorize it as himsa and they [the kings] will be conquered because of bad karma... 
it is because of general family life. 
[Me:] Yes. This is anuvrata [minor vow]. 
[Sadhvi agreeing] "Anuvrata." [The Sadhvi says much more; everyone starts talking 
as she concludes her story; the translator turns to me and says] There was a Sadhvi; 
she had two sons. Both of them were kings. Both of them started fighting with each 
other for some territory or other reasons. And the Sadhvi sent a delegation of two 
other Sadhvis, to try to control them [so as] to [make them] not fight against each 
other, [to] make them understand that they should not fight with each other for petty 
reasons [because] it is himsa. But this sending of a delegation just to calm them - it is 
an act of ahimsa. Nonviolence. 
I decided to test this view of duty on my lay interviewees. I asked them if, in the event of 
a war, India enforced mandatory conscription, would they accept and go to war (or accept 
it if a loved one went to war)? Kamini's matter-of-fact reply summed up most of the 
responses: "Yes," she said immediately. "It is the cause of my nation. I would definitely 
go for it." 
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As with Hindus, the notion of duty governed most responses to this question. 
Uma thus said she would command her son, "go to war. This is your duty." Anita too 
said, "on what grounds will I be able to say 'No' and appear a coward! I would accept 
[going] as a duty to my nation but would actually be caught in a contradiction." She is the 
only one who suggested a contradiction between Jaina views on ahimsa and going to war 
to defend the country, but she did not elaborate. Only Ravi, who appeared not to 
understand the question, had no position on the issue: 
Can you please define "mandatory conscription"? 
[Me:] Where the government forces you to join the army because India needs 
people to fight. Would you agree to go? 
[pause] I have no idea of this question. 
[Me:] You never considered that? 
No. 
Importance of "free choices in life" 
While Pratibha, too, emphasizes the importance of fulfilling one's duty to the nation, she 
took a slightly different angle to the issue of mandatory conscription: 
There are two parts to your question. One is: should it be mandatory? I'm very much 
for free choices in life. And therefore these mandatory provisions don't appeal to me, 
for anything. [Not] even for going to a village to do social service, compulsorily, for 
two years. My feeling is that it should come from within. So I am personally a very 
liberal person, convinced of making free choices, and therefore I don't think I Would 
recommend that it should be mandatory to go and serve for war. But if it has to be, I 
wouldn't like my son to be an exception. If it is mandatory, I would not say since he is 
my son he should not go but the rest of the people should go. 
See Young 2004. Compare also Laidlaw who, in a rare instance, quotes one Jaina layman on the topic of 
war: "[Jaina] religion first teaches you about duty. So if it is part of your duty to go to the front in war, you 
should do that" (Laidlaw 1995,155). The same person also says "Jain religion does not say you should be a 
coward. Jains are heroes." 
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[Me:] And if it's not mandatory, if it is an individual choice, what would you tell 
him? Would you try to convince him one way or the other? 
I wouldn't make the choice for him. He'll make the choice. 
Pratibha's answer points to the fact that she is much more concerned with ensuring 
freedom of choice than with worrying over, say, possible karmic repercussions from 
killing life forms if her son goes to war. Similarly, in response to the question (see next 
section) of whether, assuming her son desired to become a soldier, she would support her 
son's desire, she said: "Well, I'll tell him the various aspects of different kind of choices 
he makes, but I don't think I would dictate what he should do." 
This position is only strengthened by the answer of Shugan, by far the most 
devout Jaina layman in my group. He was the only one to resist the idea of going to war; 
however, as he pointed out (with great honestly), this is for no other reason than the fact 
that he is himself afraid of violent conflict. Immediately, and with a laugh, he said "again, 
this is my character, and nothing to do with Jainism!" This dispelled any last notion I had 
that the Jaina position on ahimsa significantly impacts the views on mandatory 
conscription of this particular group of Jainas. 
Again, we will observe the same general points as we did with the nuclear 
weapons question - namely, that the Adipurana's self-assertive moral stance toward war 
in the form of a "moral kingship" has been replaced by the attitude of "standing in 
opposition." Interestingly, however, only the translators for the Sadhvis directly 
mentioned self-defense in this context. All my other interviewees stressed the importance 
of duty as the primary consideration. Nevertheless, given Shugan's earlier comments, the 
acceptance of the call to duty presumably takes for granted that the war is not offensive 
but in self-defense. 
This was confirmed in the context of a related discussion on the Jaina idea of 
samyak-darsana (spiritual awakening). Samyak-darsana occurs when a person reaches 
the fourth gunasthana.29 Laidlaw writes that "the practice of ahimsa is closely tied to a 
29 
Jaini writes of a person who has received samyak-darsana (the "first awakening," literally "right 
seeing"): "he penetrates to the fact that every aspect of life is transitory and mortal. This realization has a 
tremendous impact; it fills him with extreme agitation (samvega), an inner turmoil that is expressed in the 
form of strong disenchantment with worldly things. He may at this point still lack the strength required for 
renunciation; nevertheless, he will never again be drawn to the world as he once was. Thus he leads a 
seemingly normal life, acting out ordinary societal roles, but is subject to terrific internal conflicts which 
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29 Jaini writes of a person who has received samyak-darsana (the "first awakening," Iiterally "right 
seeing"): "he penetrates to the fact that every aspect of life is transitory and mortal. This realization has a 
tremendous impact; it fills him with extreme agitation (samvega), an inner turmoil that is expressed in the 
form of strong disenchantrnent with worIdIy things. He may at this point still Iack the strength required for 
renunciation; nevertheless, he will never again be drawn to the worId as he once was. Thus he Ieads a 
seemingly normal Iife, acting out ordinary societal raIes, but is subject to terrifie internaI conflicts which 
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way of seeing the world, an element of what Jains call the right view (samyak-darsana). 
The rules make sense in terms of this view, and following the rules is supposed to lead 
one to see things the right way" (Laidlaw 1995,157). But what if a person with samyak-
darsana is called on to fight? Kamini's opinion was that, even though such a person "will 
not act violently according to Jainism, in a situation of war on in a situation of serious 
[trouble], he will act wisely because he knows why he is doing so." Shugan, too, 
expressed this view: 
You know, here again what is important is to minimize violence. Samyak-darsana 
can apply to laity. So, even if that person gets engaged in violence, he will know it is 
bad. He will go through a repentance, and in normal life he will try to minimize this 
[violence]. But it is possible, yes, that samyak-drsti [one who possesses samyak-
darsana] can be a violent person. I don't see [why not]. I can't say no. 
In contrast to this, Uma and Anita disagreed. Uma said "I think he will never think of 
violence." However, even the Sadhvis sided with a view to compromise. After much 
discussion, they conceded "there is a boundary...of doing the violence. You should not do 
the violence for petty circumstances, but for the circumstances which cannot be 
overlooked." However, when I asked them whether violence is allowed under specific 
conditions under the doctrine of anekantavada, they replied in the negative: 
Anekantavada also does not accept violence. The violence is violence. Under any of 
the circumstances, the violence is a violence. 
[Me:] But my understanding of anekantavada is that no position can be absolute. 
So why is violence absolutely bad? 
[Translator asks a Sadhvi, then replies] Ninety-nine point nine-nine percent, [you can] 
say yes [violence is bad]. It can be to ninety-nine point nine-nine, but the one percent 
[sic] exception is always there. [The Sadhvi speaks again at some length; the 
translator continues] Nevertheless, violence is violence. There are no other in-
betweens - meaning you cannot differentiate them. Violence is violence, then, under 
must sooner or later bring him to some act of renunciation, either partial (taking the layman's vows) or 
complete (taking the vows of a monk)" (Jani 1979,149). 
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any of the circumstances. The violence is conquered [did he mean considered?] as a 
violence. Under anekantavada it is also... [Sadhvi interrupts; the translator continues] 
You can differentiate mercy; it can be divided. But doing violence is [itself] a 
violence. You cannot divide it, you cannot differentiate it. Violence is a violence.30 
Soldiers and Police 
Traditionally, there has been a sharp decline in the acceptability of soldiering as a 
profession among Jainas in the post-medieval period. Indeed during medieval times, as 
we saw in Chapter One, Jaina texts reflected (both implicitly and explicitly) a distinct 
tradition of Jaina warrior kings and monk advisors to those kings. We find a sharp and 
sudden collapse in the popularity of the soldiering profession, and a consequent 
reorientation of the Jaina community, after the thirteenth century. In this regard, John 
Cort describes "a tendency, which has existed for seven hundred years, in which Jains 
have viewed most rulers as alien and potentially hostile" (Cort 1998, 85). 
Compare Vallely (2004). She quotes from Gavin D'Costa's critique of pluralism: "[T]here is no such 
thing as pluralism because pluralists are committed to holding some form of truth criteria and by virtue of 
this, anything that falls foul of such criteria is excluded from counting as truth (in doctrine and practice). 
Thus, pluralism operates within the same logical structure of exclusivism and in this respect pluralism can 
never really affirm the genuine autonomous value of religious pluralism for, like exclusivism, it can only 
do so by tradition specific criteria for truth" (cited in Vallely 2004, 106-7). Another formulation of this idea 
is as the following impossibility of logic: "If others are rationally justified in their conceptions of things and 
[in the proposition] that their conception is different from ours, then we cannot be rationally justified in our 
conception of things, and vice versa" (R. Shweder, paraphrased in Vallely 2004, 108). Against these 
claims, Vallely continues that anekantavada is "a different expression of pluralism than the one typically 
encountered (and critiqued)" mainly because of the uniqueness of its associated doctrine of naya, the idea 
of "logically distinct viewpoints, each coherent and true to its context, but ultimately partial" (Vallely 2004, 
110). She quotes Siddhasena Divakara's Sanmati Tarka as saying that "all the nay as, therefore, in their 
exclusively individual standpoints are absolutely faulty. If, however, they consider themselves as 
supplementary to each other, they are right in their viewpoints...then alone they are worthy of being termed 
as 'the whole truth' or the right view in its entirety" (Vallely 2004,110-11). This acknowledgment of the 
faultiness of partial truth perspectives - and their consequent need for each other - solidifies the Jaina view 
and guards against it falling into exclusivism or nihilistic relativism. Instead, "anekantavada accepts an 
existent reality" that is also manifold, and therefore reformulates the above-mentioned logical conundrum 
into "If others are rationally justified in their conception of things and that conception is different from 
ours, we too can be rationally justified in our conception of things, and vice versa" (Vallely 2004, 111). 
Thus, even though views counter to ahimsa are ultimately rejected in Jainism, "what is significant...is that 
both the retention and rejection of views is tempered by the belief that our perception conveys only a partial 
reality" (Vallely 2004,112). In this way, "anekantavada...does not merely give 'permission' to diversity; it 
(ideally) mandates an encounter with it" without sacrificing the partial claim to truth of the original 
position. "It is only through exposure to other ways of being, will a fuller picture of reality emerge" 
(Vallely 2004, 110). 
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as 'the hole truth' or the right vie  in its entirety" ( allely 2004, 110-11). his ackno ledg ent of the 
faultiness of partial truth perspectives - and their consequent need for each other - solidifies the Jaina vie  
and guards against it falling into exc1usivis  or nihilistic relativis . Instead, "anekantavada accepts an 
existent reality" that is also anifold, and therefore refor ulates the above- entioned logical conundru  
into "If others are ration aIl y justified in their conception of things and that conception is different fro  
ours, e tao can be rationally justified in our conception of things, and vice versa" ( allely 2004, 111). 
hus, even though vie s counter to ahi sa are ulti ately rejected in Jainis , " hat is significant...is that 
both the retention and rejection of vie s is te pered by the belief that our perception conveys only a partial 
reality" ( allely 2004, 112). In this ay, "anekantavada ... does not erely give 'per ission' to diversity; it 
(ideally) andates an encounter ith if' ithout sacrificing the partial c1ai  to truth of the original 
position. "It is only through exposure to other ays of being, ill a fuller picture of reality e erge" 
( allely 2004, 110). 
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Cort traces this split to the inability for Jainas to meaningfully contribute to the 
Islamic political sphere after the Muslim invasions of the thirteenth century. He writes 
that although there is "ample evidence from both textual and inscriptional sources to 
indicate that the Jains were centrally involved in the political life of pre-Islamic medieval 
western India," during the Muslim occupancy Jainas did not understand the new systems 
of power and were largely forced to keep away from politics - yet "as bankers and 
financiers, the Jains had significant impact on Muslim rulers" (Cort 1998, 85).31 
The thirteenth century is therefore an important turning point for Jaina attitudes 
towards politics and the state. Although I take some issue with Cort's designation of 
modern Jainas as "apolitical," it is generally true that most do not preoccupy themselves 
with issues such as state warfare (as the quote from Jaini at the end of Chapter One also 
highlights). My task, therefore, was to canvas the views of my group of contemporary 
Jainas with regard to the topic of soldiers. How did they feel about the profession? Did 
they bring up any associated issues that were of value to them as Jainas (much like the 
nuclear question brought up the need to protect life during testing)? 
I asked each person "if your son32 or some member of your community came to 
you and expressed the desire to be a soldier, would you encourage him or discourage 
him? What would your advice to him be?" I then asked the same question to do with 
police (would you encourage or discourage your son if he desired to be a policeman?). 
Importance of duty 
As before, the issue of duty was paramount in most responses; however, many of my 
interviewees (especially those with children) expressed more strongly than in the 
mandatory conscription question a feeling of unease. For instance, Kamini replied for 
both soldiers and police that: 
Cort gives the example of Virji Vora, a Jaina merchant, and Santidas Javahari, the Jaina Nagarseth 
("mayor") of Ahmedabad, who each loaned half-a-million rupees to Shah Jahan's son Murad Bakhsh during 
his attempt to succeed the Mughal throne (Cort 1998, 106n3). Jainas in Gujarat continued to influence 
Muslim kings along the same lines, as evidenced by Hiravijayasuri's influence on Akbar - much celebrated 
by Jainas even today (Cort 1998, 105). 
32 
In this particular case, I thought it unnecessary to frame the question in a gender-neutral way since by 
and large the profession of soldiers is mostly a male profession in India. Nevertheless, I assumed (rightly) 
that the response among my Jaina subjects would be sufficiently against the idea that gender would not 
matter much, though this is a direction worth pursuing in the future. 
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32 ln this particular case, 1 thought it unnecessary to frame the question in a gender-neutral way since by 
and large the profession of soldiers is mostly a male profession in India. Nevertheless, 1 assumed (rightly) 
that the response among my Jaina subjects would be sufficiently against the idea that gender would not 
matter much, though this is a direction worth pursuing in the future. 
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On [a] personal level I would maybe find out what the reason for it [is] but, okay, if 
he has that interest, definitely go for it. [It is a] matter of a personal choice, and if he 
has this idea [that] he wants to do something for the nation, he should go ahead. 
[Me:] But initially you would feel a little bit uncomfortable with the idea? 
Maybe yes, a little bit. Because, though you feel that, you know, nonviolence is a 
rooted condition [that is, a condition at the root of behaviour]. At the first moment 
"yes" [I would feel uncomfortable], but then the second thought would be "if he's so 
willing to work for a nation, definitely he should go ahead." 
It appears that a major consideration is that becoming a soldier by profession 
(rather than being conscripted for a period of time) involves a lifelong engagement with 
violence. Therefore, Shugan, by contrast, said (on the issue of both), "I will discourage 
him." In a lecture to ISSJS on June 21 2007, he took the opportunity to speculate on the 
reasons a Jaina might go into such careers, mentioning that choice does not always factor 
into one's profession. For example, in the civil service exam, the rankings of lower level 
candidates sometimes force one into the police service, say. Another special case, he 
suggested, is when a son follows his father into the force. In general, the perspective of 
Ravi can be seen as typical of Jaina youth who do not come from these backgrounds. 
Asked if he would ever consider a career as a policeman, Ravi replied "Uh... not really. I 
mean, we have been growing up with professionalism, all with our friends, so I would 
rather like to be a professional." 
For his say, Amit, who is in the force, said it was very rare for boys from Jaina 
communities to go into the force. His own family was "flabbergasted." Nevertheless, says 
Amit, Jainas have been sending young men to the police and army in increasing numbers. 
He attributes this to the high education of Jaina youth, which has resulted in them moving 
beyond just the business community. There is, as Amit says, an increased awareness of 
the immediate environment. I did not have a chance to verify these claims, but it is 
possible that with the overall "modernization" of Indian Jainas this taboo (as expressed in 
a way by Shugan) is changing.33 
See for instance Babb 2004, 57. 
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Uma, in direct contrast to her husband, said (for both a profession in the police 
force or as a soldier) "I will let him go, whatever he wants to do." Similarly, Pratibha, 
much like before, said "I'll tell him the various aspects of different kind of choices he 
makes, but I don't think I would dictate what he should do." Her view was the same for 
soldiers and for police. Anita disapproved of the profession of solider on account of its 
politics. Her objection rested more on politics than ahimsa: "I would discourage him, as 
it's a service to a country with interest determined by politically driven leaders. I [would] 
rather my children pursue a cause and give their life to that rather than be part of the 
armed forces, to serve the aims of some corrupt people." I noticed that, with Anita, 
corruption is a key concern (see also below). Interestingly, she did not consider the job of 
a policeman as equally corrupt, calling it "okay. Fighting against the bad... it's okay." 
Capital Punishment 
According to Amnesty International, 120 countries have abolished the death penalty in 
law or practice. India is among 76 countries that still retain the death penalty ("The Death 
Penalty in India" 2005). In 1983, India's Supreme Court ruled that the death penalty can 
only be used in the "rarest of rare" cases; however, what this actually means is unclear. 
Therefore handing down a death sentence is left to the discretion of individual judges. In 
the past, the death penalty has been handed down only in cases of extreme or brutal 
violence, drug trafficking, and in cases of a sensitive political nature such as political 
assassinations. For instance, it was handed down under "terrorist" laws in cases involving 
the assassinations of Mahatma Gandhi, Indira Gandhi, and Rajiv Gandhi, and in the 
attack on the Indian parliament in 2001 ("The Death Penalty in India" 2005). The most 
recent execution (with widespread public support) was on the 14th of August 2004, when 
Dhanajoy Chatterjee was hanged for the March 1990 rape and murder of a Kolkata 
schoolgirl, Hetal Parekh.34 Prior to that, there had been no executions in India since the 
late nineties ("The Death Penalty in India" 2005). However, a 2005 BBC article mentions 
that "death sentences [in India] appeared to be on the rise in recent years. Over the past 
For more on the Chatterjee verdict, see also 
http://www.hinduonnet.com/fline/fl2117/stories/20040827004602100.htm 
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year, Indian courts have handed out three death sentences in cases relating to rape and 
murder" (Majumder, 2005). In all cases, prisoners can appeal for clemency from the 
President. 
One issue that groups such as Amnesty International and other human rights 
groups such as India's own People's Union for Democratic Rights (PUDR) highlight is 
the secrecy and inconsistency surrounding actual statistics of death by hanging35 in India 
since independence in 1947. In 2005, the media reported only 55 executions since 
Independence; PUDR claims the actual number is in the thousands.36 
In general, abolitionist arguments against the death penalty stress a few key 
factors, among them the failure of the death sentence to deter violent crime and (as with 
the anti-nuclear arguments) the terrible burden of cost involved. A 2006 Hinduism Today 
article argues, for instance, that "in Canada, the murder rate has fallen 23 percent since 
the death penalty was abolished in 1976. The Canadian statistic supports the contention 
that abolishing the death penalty can lower the homicide rate rather than increase it" (Das 
2006).37 Similarly, in terms of the cost argument, according to the state of North Carolina, 
murder cases in which the death penalty is handed down cost $2.16 million more than 
those that end in life imprisonment. "This includes all the expenses from trial through 
appeals and execution compared to incarceration for 40 years. It is estimated that the 
death penalty costs the US justice system an extra one billion dollars a year" (Das 2006). 
Other abolitionist arguments against the death penalty revolve around ethical and 
practical issues to do with the possibility for error in the legal process and reported cases 
of unfair treatment based on ethnic and caste identities. 
The most common argument in defense of the death penalty is that it deters 
violent crime. Religious arguments also come into play. For instance, the same Hinduism 
Today article quotes a Hindu saint, Swami Paramatmananda Saraswati, a senior disciple 
of Swami Dayananda Saraswati based in Rajkot, Gujarat, who says: 
This is the official means of capital punishment in India. 
According to Amnesty International, PUDR states "that according to a 1967 Law Commission report, at 
least 1,422 people were executed between 1953 and 1963" ("The Death Penalty in India" 2005). 
37 
Das continues that "the murder rates in Germany, Britain, Italy, France, Netherlands and Sweden are less 
than two per 100,000 people per year, whereas the rate in the US is 6.3" (Das 2006). She also cites a UN 
study that states "It is not prudent to accept the hypothesis that capital punishment deters murder to a 
marginally greater extent than does the threat and application of the supposedly lesser punishment of life 
imprisonment" (in Das 2006). Amnesty International, too, claims there is "no convincing evidence" that 
capital punishment significantly deters crime ("The Death Penalty in India" 2005). 
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37 Das continues that "the murder rates in Germany, Britain, Italy, France, Netherlands and Sweden are less 
than two per 100,000 people per year, whereas the rate in the US is 6.3" (Das 2006). She also cites a UN 
study that states "It is not prudent to accept the hypothesis that capital punishment deters murder to a 
marginally greater extent than does the threat and application of the supposedly lesser punishment of life 
imprisonment" (in Das 2006). Amnesty International, too, claims there is "no convincing evidence" that 
capital punishment significantly deters crime ("The Death Penalty in India" 2005). 
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Capital punishment is allowed under Hindu tradition. Lord Rama is the embodiment 
of dharma, yet he killed King Bali, who had stolen his own brother's wife. I do not 
know what great saints and gurus have said about capital punishment in the past. It is 
true that times have changed. Technological advancement has made life more 
comfortable, and we have more means of communication. But the nature of crime has 
remained the same. Sometimes I feel that the crimes today are even more heinous 
than in the past. Hence capital punishment, if sanctioned by the scriptures, should 
continue, (in Das 2006) 
The widely held view of ancient and medieval Hindu lawgivers and rulers that danda 
(force, also the rod of punishment wielded by a king) is necessary for the functioning of 
society, or else "the stronger would roast the weaker like fish on a spit" (Manu 7:20, in 
Doniger and Smith 1991, 130), has been much discussed by scholars such as James Aho 
(see Aho 1981). Similarly, "the Mahabharata refers to four kinds of punishments: gentle 
admonition (dhigdanda), severe reproof (vagdanda), imposition of fine (arthadanda) and 
lastly capital punishment (mrityudanda)" (Das 2006). 
Traditionally, the Jaina view differs little from the Hindu one. According to Jaina 
legal expert Lekh Raj Mehta, "Jain rulers, in fact, dealt with instances of crime as was 
done by any other ruler, including by capital punishment, though it was rare" (in Das 
2006). As Das concludes (and as we have seen in Chapter One), "these rulers also 
maintained armies...which necessarily fought and even eliminated opponents. The issue 
of statecraft is not dealt with much in Jain scriptures, according to Mehta. The overriding 
Jain principles are nonviolence, search for truth, forgiveness and reform" (Das 2006). 
Effective form of deterrence in the rarest cases 
What was the view of the Jainas I spoke to? By and large, they accepted capital 
punishment as an effective form of deterrence, although all expressed reservations that it 
should be used only in the "rarest of the rare" cases. Asked if he accepts capital 
punishment, Ravi said "yeah, if necessary, to set an example for the society if [a criminal] 
is involved in a heinous crime." Kamini replied "'Yes' and 'no' to a certain extent. Both. It 
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depends on the severity of the crime" as well as the "rate of crime," meaning the 
quantitative measure of the crime. For instance, she gives the example of genocide: 
"definitely somebody who has killed so many [people]. Killing [entire] nations, for 
example." The quantitative measure was in fact the most common factor among my 
interviewees. Asked if India should outlaw capital punishment, Kamini said "no." 
Pratibha was more conflicted about it: "For a very long time I was dead [set] 
against it. And I think even today I am deadly [sic] against it. But to consider some of the 
situations in which calamities have been so heavy, it's hard for me to completely say 'no' 
to it." She did not elaborate on whether she supported it as a deterrent or for some other 
reason, such as out of a feeling that it is justly deserved. Asked if India should outlaw 
capital punishment, she replied "I'm inclined for that." She did not know that capital 
punishment has been illegal in Canada since 1974 (none of my interviewees did), but she 
said "I'm glad you've told me that." 
Shugan said "it should be a deterrent, used as a deterrent. But used very 
infrequently." He elaborated that "capital punishment, euthanasia, suicide - 1 see them all 
in the same category, generally, philosophically. And I think they should be avoided as 
much as possible. You know, we should try to - there is a very popular word -
'rehabilitate' as much as possible." Asked if he would support the outlawing of capital 
punishment in India, he said "it's a tough question. I will not say outlaw." The types of 
crimes Shugan thinks should be punishable by death are repeat offenses (he did not say of 
what type) and "mass destruction," although he acknowledged that his pro-capital 
punishment view "again is not as per the [Jaina] principle."38 Interestingly, when told that 
In an ISSJS lecture, he elaborated that there are five perspectives to consider in any ethical dilemma: 
1. individual will, desires 
2. family will, desires 
3. societal obligations 
4. government rules, laws 
5. doctor's professional opinion (in issues such as euthanasia, abortion) 
The key questions are: who authorizes the violence, and what is the intention behind it? This emphasis on 
intention is very important. Also, as we have seen from Chapter One, stress is always placed on creating a 
situation where the person is calm and composed, so as to facilitate a good rebirth (S.C. Jain. ISSJS lecture, 
June 21 2007). In all cases, there is no authority to submit to, to explain yourself to (although we have seen 
slight deviations from this in the practice of asking for forgiveness from one's guru during Paryusari). 
According to the Jaina theory of karma, one alone is responsible for the fruits of one's actions. Also 
relevant is the popular notion of samavaya, the five causes for action; that is to say, the five perspectives to 
evaluate an action from. Shugan mentions this as a typical way for dealing with ethical problems in a self-
sufficient manner, without recourse to God. The five samavaya are: 
1. Karma (previous activity) 
2. Niyeti (destiny/fate - ie: "what has to happen will," as day will follow night) 
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Canada has no capital punishment, he said "I am very happy to hear that. At least some 
country is in agreement with my thinking." 
Inherent belief in capital punishment - "I'd rather not let him live" 
In response to the question, Anita said "I believe in punishment. I believe in capital 
punishment but only when proven that the person has committed the crime." Crimes 
worthy of capital punishment, according to Anita, are pedophilia, child abuse, and torture 
"inflicted for the wrong reasons." One should initially go in for counseling, "to sort out 
the mental disorders." If that does not work, she says she would rather "see that a 
pedophile be killed." She concludes that, 
if proven guilty, I would have no problem in seeing that person being punished, and 
depending on the crimes he's committed, being executed. I'd rather not let him live. 
But I'm sure my Jain books would say differently and they will believe in the healing 
of this person. But I guess my thinking now is also conditioned by the fact that I'm a 
mother of two, and I'm constantly paranoid about this. 
Later, Anita reflected on this position some more. She said she realized that 
the pain and suffering an innocent victim goes through cannot be quantified. No one 
has the right to take someone's life. [So] with the same argument, how can we do 
capital punishment? And how can we even try to reform people? But, personally, if I 
know the person was really guilty, then capital punishment is okay. 
Sometimes my interviewees expressed an inherent belief in giving a person their 
just due, stopping short of capital punishment but condoning mutilation, for example. 
Uma became particularly emotional over the issue of rape in this regard: "If a person 
rapes somebody, he has really hurt the woman, and spoiled her life - in India we take it 
that way. Some kind of punishment should be given to that person, so that he feels that 
3. Prakrti (nature) 
4. Purusartha (self-effort - he stresses this as most important) 
5. Time (S.C. Jain. ISSJS lecture, July 20 2007) 
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his [dignity, his life, too, is ruined]. I mean, [mutilation of] some private parts or 
something like that. That way I really want to retaliate!" 
Criticisms of the Indian penal system 
Uma also directly blamed India's lax penal system for failing to rehabilitate criminals. 
Ultimately, she believed capital punishment could be an effective way to stem the tide of 
repeat offenders: 
As I hear in the newspaper, people just go scot-free and kill. And to kill one person 
and to kill hundreds of people, the punishment is the same. So if you don't stop them 
after one killing... either you stop them and rehabilitate them [but] if you don't catch 
them, you don't rehabilitate them, then the punishment for one killing, and two 
killings and ten killings are the same. And a person becomes hardened, a hardened 
criminal. That person has no compassion or anything. So for them I would say it's 
okay [to be put to death]. 
At another point in our interview, she continued, "if a person who has killed once feels 
guilty and wants to live and be rehabilitated, then it is okay [to rehabilitate him]. But you 
have seen the background: ten, twelve murders, rape and killing, so why not [kill him]? 
And if you once kill - 1 mean, give a capital punishment - the others get threatened." 
Economic argument 
When I suggested life imprisonment for repeat offenders of violent crimes, Uma 
highlighted the economic and geographic differences between Canada and India: 
I will tell you one thing; in Canada it may be possible. Your population is not that 
much and you have time, money, and a place to keep them. But in India the 
population is so much, so much crime is there, and there is no place in the jails to 
keep them. To keep them becomes a burden. A financial strain on the government. 
[And] when a criminal meets another criminal [in jail], they plan many more... things, 
which you normally read about in the newspaper. They have met, so many criminals, 
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they've met together, they've made the plan and say 'when we get out we'll do this 
[and] we'll do that.' Sometimes the ordinary criminal becomes really hardened in that 
jail. And Indian jails are full of criminals. They're waiting for their turn to hear their 
case and all that, but by the time [they do] they have become really hardened 
criminals. So that way, if they've killed already seven, eight, ten people at different 
times, in different times, different states, they should not be given another [chance]. 
Criticism of corruption 
She also accused Indian politicians of corruption: 
The other day I was reading in the newspaper that [in China - see below] there was 
some corrupted person, I mean there was some senior minister, somebody, I don't 
remember exactly; they found him in corruption practices, [emphatically] At once 
[they] blew him up, so that the others don't get a chance. Just to scare them. So that 
way India should also act. Here, the ministers and the big people are doing hanky-
panky things, and if they really do this thing [execute] in front of the people like Iran, 
Iraq and all the Middle East countries, I think people will get scared and they may not 
act in such a way. Just to teach them a lesson. Not every day. Teach them a lesson. 
Otherwise Indians - the mentality has really gone bad. Nowadays you will find so 
many MLA's and ministers, and they all have such criminal records. 
Asked "should they be killed?," she relented a little, saying "they should not be killed but 
they should be, I mean, they should face the charge and they should not be allowed to sit 
in the Parliament and represent their people. I don't talk about killing but I just say that 
they should be taught a lesson." Uma does not believe India should outlaw capital 
punishment. 
Kamini also complained of corrupt politicians, saying that, in the worst cases, the 
death penalty is justified in the case of 
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leaders who really are a threat to the nation by being corrupt and who use people for 
their selfish means. One who exploits children and maybe women... These are the 
crimes that should be, you know, capital punishment. 
[Me:] And you would support killing the person? 
Yes, because the crime [justifies it]. Even though you believe in karma theory [you 
reap what you sow], you have to set an example to the society. Some of the 
punishment you have to do... there are certain acts which you have to take into 
consideration. 
Anita, too, when asked whether capital punishment should be outlawed in India, 
said "No. As our system is corrupt and [a] lot of innocent people could end up getting 
wrongly incriminated." Therefore capital punishment serves as a deterrent that in fact 
guards against grosser corruption. 
Summary 
The present chapter has shown that my interviewees do map Jaina religious values onto 
issues to do with societal self-defense, but they also acknowledge limitations -
particularly the limitations of ahimsa39 - more readily than they did for issues of social 
service. Amit in particular did not believe forgiveness could work on the larger political 
level in the same way that it could on the community level (that is to say, in order to 
achieve "harmony"). It appears that for issues to do with violence and nonviolence, Amit, 
like the majority of my interviewees, fell back on his earlier statement that ahimsa is "so 
hard to carry out in life."40 
Whereas many of my interviewees expressed doubts over the effectiveness of 
ahimsa on the national and international scale, some (such as Shugan and the Sadhvis) 
As we have seen, these limitations come mostly from the view - in line with the Jaina religious view -
that the passions can "make a person mad" and thus disrupt the application of ahimsa onto the widest scale. 
In this way, many of my lay interviewees emphasized the education of restraint as an effective means 
toward reconciling ahimsa and world affairs. 
40 
See Chapter Two. We will recall Amit's view that ahimsa increases sensitivity to life and yields 
"harmony with creation." This harmony is not easy to come by and demands great sacrifices - hence the 
need for courage in its application. 
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"harmony with creation." This harmony is not easy to come by and demands great sacrifices - hence the 
need for courage in its application. 
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believed it can "definitely" work because ahimsa has a positive relation to power. As 
such it is a "weapon of the strong." I discussed how this is evocative of the "moral 
kingship" model from the Adipurana. The Sadhvis, as we have seen, stressed the 
obligation to foster ahimsa on the personal level through "micro level sacrifices." They 
believed an emphasis on the micro level, when combined with political will, can lead to 
world peace.41 But they also elaborated on the success of the Terapanthi samanis, who 
travel around the world spreading Jaina values to both Jainas and non-Jainas. 
On the issue of nuclear weapons, many of my interviewees opposed both weapons 
and testing in principle but acknowledged the need for a deterrent. This was also the case 
for capital punishment. As Kamini stated, "even though you believe in karma theory," the 
level of corruption in society demands that you "set an example." Kamini similarly said 
that international politics demanded that a country have a strong deterrent - a point that 
Shugan reinforced by appealing both to virodhi-himsa and the story of Bahubali and 
Bharata from the Adipurana. Interestingly, all my interviewees opposed nuclear testing 
for the harm it causes to the sanctity of life forms (jivas). Therefore, Shugan even 
suggested that one perform simulated rather than actual testing. This, as I explained, is a 
uniquely Jaina view, and an excellent example of a Jaina religious principle (ahimsa) 
being directly applied to an issue concerning societal self-defense. 
Pratibha opposed nuclear weapons by appealing not only to this same nonviolence 
argument, but also to economic arguments to do with poverty and arguments focusing on 
the hypocrisy of Western countries that criticize other countries for having nuclear 
weapons but do not dismantle their own. The Sadhvis shared Pratibha's firm anti-nuclear 
stance, but they focused on the potential for nuclear weapons to spread fear. As a solution 
to this problem, they emphasized the positive effects of the Terapanthi Anuvrat social 
movement, which extends the teaching of ahimsa into non-Jaina society on a variety of 
political issues via so-called "ahimsa drives." 
In the end, very few of my interviewees believed that ahimsa was unrelated to or 
completely powerless in the sphere of politics and international relations. All emphasized 
that efforts at ahimsa should continue. Furthermore, most expressed a desire to be 
involved in issues at these levels given the right reason. Therefore, many supported 
41 
Recall the words of my translator that "if we are thinking on the micro level, [then] we are also thinking 
on the upper level." This is put into practice directly and extended into non-Jaina society through Tulsi's 
Anuvrat movement. 
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nonviolent protest movements. Even the Sadhvis emphasized Anuvrat. Finally, a few of 
my interviewees, such as Pratibha and Amit, had themselves been directly involved on 
the national and even international scales through education, participation in NGO's and 
so forth. Even Shugan, who professed an interest in being "self-oriented" has nevertheless 
served for three years as the Director for a Jaina summer school with truly international 
scope. What's more, he does not see this as religious but as "social and academic" service. 
That being said, all my interviewees also said that they would fight for their 
country.42 Amit reported that record number of Jainas are enlisting in the Indian army and 
becoming policemen. This shows an equal readiness to accept violence on the societal 
level. Nowhere is this more clear than in the fact that all my lay interviewees' supported 
capital punishment - some (like Uma) quite forcefully too. 
Given these realities, I do not think that we can call my interviewees apolitical. 
While many expressed reservations against corruption in politics, most nevertheless 
extended some of their values and beliefs into the political sphere, implying that they 
would get involved given the right reason. Many combined secular arguments such as 
economic arguments against poverty with religious arguments such as the opposition to 
killing jivas through nuclear testing. All felt that Jainism should give opinions on 
political matters, and that efforts at ahimsa should continue on this level. We will also 
recall Shugan's statement that the Jaina community needs to come together to protect its 
way of life, and also his enumeration of the five perspectives to consider in any ethical 
dilemma, one of which includes "government rules and laws." 
42 
The only exception was Ravi, who did not understand the question. We may note that the main 
justification was the pan-Indian emphasis on duty. Although the notion of duty is advanced through Jaina 
texts such as the Adipurana, it would be a stretch to say that my lay interviewees' responses reflected a 
Jaina value per se. 
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42 The only exception was Ravi, who did not understand the question. We may note that the main 
justification was the pan-Indian emphasis on duty. Although the notion of dut y is advanced through Jaina 
texts such as the Adipurana, it would be a stretch to say that my lay interviewees' responses reflected a 
Jaina value per se. 
Conclusion 
We have seen how medieval lay Jainas considered it far more important to apply the ideal 
of nonviolence to the practical needs of life rather than to large-scale abstractions such as 
state warfare. This emphasis on the personal level through internal mindfulness reflects 
the monastic ideal at the heart of Jainism. Nevertheless, over history, the expansion of the 
Jaina laity resulted in an increasingly specific discourse on ksatriya-dharma (the duty of 
kings), which justified violence in war, but mostly indirectly, in three ways: 1) by 
appealing to community and the virtue of community-building; 2) by drawing on warrior 
traits inherent in the religion itself, which were then sacrilized; and finally 3) by direct 
textual injunction with the concept of virodhi-himsa (allowable violence in self-defense), 
developed in the medieval period (around the tenth century C.E.). We have seen how 
virodhi-himsa developed through a period of change on both the social and philosophical 
levels, as shifts in Jaina philosophical ideas (such as the ascendancy of the idea of merit1) 
reflected shifts on the level of medieval society itself (the most notable such shift being 
the rise of the Jaina laity and its associated issue of war). However, we have also seen 
textual problems with virodhi-himsa based on the fact that it is a non-canonical concept 
and was generally underrepresented throughout the medieval period. 
Turning, then, to the contemporary context, we find that among my Indian lay 
interviewees, medieval Jaina views do factor in legitimating violence in societal self-
defense. My interviewees drew upon the three principal methods listed above on certain 
issues of self-defense (although they stressed self-defense directly through virodhi-himsa, 
as, for example, in the deterrence argument). They also emphasized such medieval Jaina 
notions as religious values guiding moral behaviour and therefore being ultimately 
necessary within politics. Finally they also placed a strong emphasis on warrior virtues 
evident in the call to be "strong" in matters of ahimsa. 
We will recall that this was introduced by the Tattvartha-sutra in the second century C.E. with the advent 
of arambhi-himsa (necessitous, unintentional, non-passionate violence) in opposition to samkalpi-himsa 
(passionate, binding activity formulated with a definite intention to harm). 
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Where these strategies failed, or were simply not advanced, my interviewees 
exhibited more modern strategies to legitimate violence in self-defense. These included 
stressing their independence from monastic ideals in the form of emphasizing the 
partiality of worldly vows (anuvrata) and privileging intention as a way to mitigate the 
results of action and (karmic) effect. They also situated ahimsa within a plurality of other 
religious values and then mapped these values onto the secular level, often adding secular 
arguments such as economic and social ones. 
On the nuclear weapons issue, we see that my interviewees, by and large, 
reflected the contemporary pan-Indian attitude in favour of deterrence - but with a Jaina 
twist. Most opposed the testing of nuclear weapons on account of the destruction and 
violence inflicted on life-forms. However, what came as a real surprise to me was the 
unified response of my interviewees to the issue of capital punishment. All of them (I did 
not ask the Sadhvis the question) supported capital punishment outright, some (such as 
Uma) even expressed quite forcefully the desire to "set an example" and teach criminals 
"a lesson." 
To be sure, there is a strong sense of outreach among the Indian lay Jainas I spoke 
to, probably corresponding to a change of identity from sectarian Jainism given a new 
sense of Indian nationalism in the wake of India's nuclear tests in 1998 (and India's 
subsequent rise as an economic, social and political power). This sense of outreach, too, 
reflects increased contact with the Diaspora. 
Marcus Banks categorizes Jaina Diaspora beliefs in Leicester, United Kingdom, 
as "neo-orthodox." Neo-orthodox Jainism "presents itself as modern and progressive, 
with an emphasis on those aspects...which can be interpreted as scientific and rational and 
can therefore be accommodated to and encompass Western modes of thought," including 
ethics (Dundas 2002, 273, citing Banks 1991). Neo-orthodoxy primarily advocates "the 
advantages of a balanced and healthy diet, non-violence and relativism, the value of 
meditation, a rejection of ritual and sectarianism, and a belief in the possibility of unaided 
self-perfection." 
Does this definition work for my interviewees? We certainly do see some 
parallels between my findings and Banks' idea of neo-orthodoxy - for example the strong 
individualism of my interviewees, as well as Kamini's articulation of vegetarianism as 
primarily a health benefit unnecessary for salvation of the soul, and again Kamini's 
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emphasis on the spiritual/internal level over external action and ritual. Also, we have seen 
that many of my interviewees mentioned the benefits of meditation, in particular the 
Terapanthis (Sadhvis) and Shugan. Most obviously, it is evident that the Indian lay Jainas 
I spoke to seek to overcome their sectarian past and "unify" (to use Shugan's word) under 
a common Indian (and even global) Jaina identity. 
On the other hand, some of my findings strongly contradict the characteristics of 
Banks' "neo-orthodox" position. The most obvious problem area has to do with what 
Banks stresses as the neo-orthodox emphasis on nonviolence and relativism. As we have 
seen, the strong support of my interviewees for violence in the work of police and 
soldiers and in cases of capital punishment seems to forcefully contradict the neo-
orthodox emphasis on ahimsa, even beyond what one can expect from a compromise in 
the vow (anuvrata). As for relativism, this support of violence does not seem open to 
much compromise at all. Although we will recall that anekantavada can be a "flexible 
fundamentalism,"2 we must remember that it is never acknowledged as such on the issue 
of ahimsa. Simply put, ahimsa is not a quality that can be compromised. As the Sadhvis 
state, "violence is a violence." 
The neo-orthodox descriptor proposed by Banks needs to be modified to take 
these changes into consideration. I think that "orthodoxy" is too strong a word for the 
values I have detected here, and I would propose instead "neo-Jainism." This new marker 
would be characterized by a willingness to consider exceptions to the principle of ahimsa 
from a perspective in support of the rising tide of Indian nationalism and global 
awareness. There were medieval precedents for all this, to be sure, but today they are 
foregrounded. 
Chappie's term. See the end of Chapter One. 
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